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Theological

THE RHETORICAL STRATEGY OF PAUL'S LETTER TO THE
GALATIANS IN ITS ANATOLIAN CULTIC CONTEXT:
CIRCUMCISION AND THE CASTRATION OF THE
GALLI OF THE MOTHER OF THE GODS
INTRODUCTION
This dissertation proposes to reread Galatians on the basis of its
cultic context in central Anatolia of the first century C.E.
prove to be a deceptively simple proposition.

This will

It requires, first, a

reorientation of approach to the letter itself and a study of some of
the major difficulties that the letter has posed for interpretation by
scholars.

This initial study of the letter will be found in Part A.

In Part B, I will depart from the letter itself into several
important aspects of the world of first century Anatolia.

I will focus

attention on the popular religiosity of the area and a particularly
prominent feature of religious life there, the cult of the Anatolian
Mother of the Gods.
The resulting picture of popular religiosity in central Anatolia
will provide answers to the questions posed in Part A.

These will

reveal the undergirding structure of Paul's rhetorical strategy as it
relates to the cult of the Mother of the Gods.

It will be seen that the

association of circumcision and the cultic castration practiced in that
cult explains Paul's urgency to dissuade the Galatians from circumcision
and the structure of his strategy of dissuasion in which the Jewish Law
is identified with the Mountain Mother of the Gods.

PART A
THE LETTER IN CONTEXT - AN OVERVIEW OF THE QUESTION
INTRODUCTION
In this first part of the dissertation, I will discuss issues in
the interpretation of Galatians.

Chapter 1 will state the

methodological assumptions of this project in the context of previous
scholarly work.
scholarship.

First, I will survey some general issues in Pauline

Then I will propose a reorientation of the question of

Paul's relation to the "mysteries" which delineates the issue in terms
of "popular religiosity."

Finally, I will elaborate my methodological

assumptions about Paul's letter to the Galatians and distinguish them
from previous scholarly efforts.
Chapter 2 will examine difficulties in three particular passages in
Galatians, beginning with Gal 4:21-5:1.

A major difficulty appears in

the passage at Gal 4:24-6 in the concatenation of images associated with
Hagar as the slave-concubine of Abraham in contrast to his legitimate
wife.

This passage has proved difficult partly because it makes an

apparently weak and confusing argument, given the strange set of
associations at Gal 4:24-26.

This is puzzling since it is placed at a

point in the letter where an especially decisive argument would be
expected.

We shall see that these difficulties are resolved when they

are considered against the background of central Anatolia.

2

These

3

difficulties will be detailed in Chapter 2.

They will be addressed

again in Part C, where it will be seen that Paul offered a particularly
graphic picture of the negative consequences of circumcision and
presented these consequences in a manner which would be clear to them.
Difficulties in Gal 3:19-4:11 and Gal 3:10-13 will be outlined as well,
in turn.

These also will be addressed again in Part C.

CHAPTER 1
THE RHETORICAL SITUATION OF GALATIANS:
METHODOLOGICAL ASSUMPTIONS AND
THE RELATION OF THIS PROJECT
TO PREVIOUS SCHOLARSHIP
"Boy, those Galatians, when will they listen?"

Sam Malone tosses

off this comment while pretending to read the Bible in an episode of
Cheers in which Woody, the wholesome bartender from Indiana, makes a

video to convince his father that he is working with fine upstanding
people in Boston.

The literarily-challenged Sam reveals a grasp of the

letter to the Galatians, however, which Pauline scholarship sometimes
misses: "those Galatians."

Stated in a more refined form, "In his

letter to the Galatians, Paul addressed a particular audience and he
wrote to them with a particular purpose."

Upon encountering such a

statement, a reader like Sam might well ask, "So?
enough.

What's your point?"

That seems obvious

While it does seem obvious enough that a

letter has an audience and a purpose, Pauline scholarship has been
laboring for some time to come to terms with this deceptively simple
insight.

This dissertation takes its place among those scholarly

labors.
In this introductory chapter, implications of this basic statement
will be examined, along with further assumptions which can be made about
Galatians building upon this foundational "truism."

4

We will also see

5

that interpreters of Galatians have not always assumed the importance of
the basic fact that Paul wrote to the Galatians as a particular audience
or that his letter was written with a particular purpose. The importance
of a corollary assumption will also be argued in this chapter:

"The

audience had a geographical, historical, and social-religious location;
and our information about the audience's location cannot be limited to
the text of Galatians or the New Testament."

This may seem too obvious

to state, yet the variety of information available about the specific
world of the audience has seldom been given much attention in relation
to the letter.

Most scholarship has limited itself to the text of

Galatians itself.

At times it has been supplemented with information

from Acts and from Paul's other correspondence.

OT texts Paul cites are

also used and attention is given to Jewish interpretation of those texts
in writings relatively contemporaneous with Paul.

However, attention to

available information about the audience in relation to the content of
the letter is exceptional.

1

1

Lightfoot's nineteenth century commentary (Lightfoot, Galatians)
stands out in this regard, although some of his assumptions about the
"Celtic temperament" and "ritualism" may indicate more about his
attitudes about his own Celtic contemporaries than about first century
Anatolia. A few commentators provide extensive information about
Galatia and Galatians in their introductions, mostly confined to the
political and ethnic history of the Galatians in Anatolia (Lagrange,
Galates,lxii-xxviii; Longenecker, Galatians, lxii-lxiii; Burton,
Galatians, xvii-xxi; MuBner, Galaterbrief, 1-3; Betz, Galatians, 1-2;
and Calvin, Galatians, 13-14. Lightfoot (Galatians, 1-17) and Oepke
(Galater, 1-5) also mention the religious context. Ramsay (Galatians,
1-234) provides the most extensive background, which provides his
perspective on the sweep of central Anatolian history, but he makes
remarkably little use of this historical information in his
interpretation of the letter.

6

The underlying purpose of this dissertation is to show that the
Anatolian context of the audience of Galatians offers great potential
for deepening our understanding of Paul's message to them, and for more
satisfactory solutions to some of the particularly puzzling passages in
the letter.

Within the confines of this dissertation, I do not hope to

solve all the problems in Galatians nor even necessarily to provide
definitive solutions to the specific puzzles under consideration.
Nevertheless I do hope, more immodestly, to advance the debates over the
issues in these passages onto the ground of the Galatians themselves.
What I intend to demonstrate is that there is a sizable body of evidence
from their particular context which merits consideration.

Various

perspectives need to be brought to bear on the evidence and on the way
that the letter relates to the context that evidence reveals.

If this

contribution encourages scholarly discussion which provides a variety of
alternative points of view about the relation of Galatians to its
Anatolian context, I will consider my time well spent.
The balance of this chapter will discuss the background and
implications of the basic assumption and corollary which have been
stated.

First, several basic assumptions about Paul will be stated and

explained.

These will provide an opportunity to locate this

dissertation methodologically within the array of recent Pauline
scholarship (1.1).

Particular attention will be given to the

methodological difficulties for study of the so-called "mystery
religions" in relation to Paul, and an alternative method of approach to
the issue will be proposed (1.2).

The third section of this chapter

7

will return to examine assumptions about the letter to the Galatians
already stated and further assumptions which can be made on the basis of
evidence of the letter itself (1.3).
1. 1

Assumptions About Paul
Our opening statement, "In his letter to the Galatians, Paul

addressed a particular audience and he wrote to them with a particular
purpose," relies upon recent developments in Pauline scholarship.

The

statement assumes, for example, the importance of rhetorical and
epistolary criticism.

Both have gained prominence in New Testament

studies in the past two decades.

Along with the corollary, "The

audience had a geographical, historical, and social-religious location;
and our information about the audience's location cannot be limited to
the text of Galatians or the New Testament," however, the statement also
assumes developments in social context criticism which intersect with
those of rhetorical criticism.

Other developments in historical

criticism also inform this project.

Here it will be useful to identify

methodological reorientations currently emerging in the field among
scholars who labor at the intersection of these modes of criticism.
Paul's Non-Propositional Coherence

1. 1. 1

The first assumption may be stated, "Paul effectively communicated
a coherent purpose, mission, and message although it may best be
understood on bases other than propositional logic."

2

2

Paul's

By "propositional logic" is meant the exposition of a system of
thought or the articulation of an argument in the form of propositions.

8

effectiveness as a communicator is demonstrated by his subsequent fame
within the church for his missionary successes and by the preservation
of his letters.

This indicates that many early Christians responded

positively to his communications and received and understood his
"gospel."

This implies that Paul's communication, however impenetrable

and obscure it may be, was based on some intelligent strategy for an
audience he knew much better than we can.

Thus the more we understand

the audience, the more likely we are to understand Paul's words to them.
Coherent and effective communication does not necessarily require
propositional statements like the ones being set forth in this chapter,
nor is propositional logic the only mode in which thought can be
coherent.

Within the confines of this project we cannot hope to examine

the many issues currently under discussion about whether or not Paul's
theology has a center.

Nor is it appropriate to discuss the methods by

which the question of such a center may be approached.

We will

nevertheless assume that Paul did have a "gospel" which was coherent to
him and to his audiences.

3

Paul's letters reflect a history of

communication with his addressees to which we are not privy.

He

presumably expressed a more complete message to which he sometimes
refers as if in code.

The fact that neither scholars nor theologians

throughout the centuries of Christianity have come to any consistent

3

Such discussions abound and are beyond the scope here. For one
example see Joseph Plevnik, "The Center of Pauline Theology" CBQ 51
(1989) 461-78 and the many works he cites. The work of the Pauline
Theology Seminar of the SBL mentioned below is a major locus of
discussion on this issue.

9

agreement on descriptions of the coherence of Paul's purpose and mission
does not mean that he was incoherent, only that the "code" references
are no longer fully accessible.
Part of the difficulty in establishing any agreement about the
coherence of Paul's thought is increasingly being recognized as the
problematic application of propositional logic.

Recent scholarship

offers means other than propositional logic to seek the coherence in his
thought and purpose.
structuralism.

Most of these means have roots in forms of

Daniel Patte, for example, has applied a form of

"structural exegesis" in search of Paul's "convictional logic" in a
"semantic universe" which structures not only his thought but also his
behavior.

He describes the self-evident truths which often remain

unstated but which pattern thought and action.

4

Another example is the

painstaking work of Norman R. Petersen to reveal the "sociology of the
narrative world" expressed in Paul's letter to Philemon.

5

The effort of

Richard B. Hays to illuminate the narrative substructure of Paul's
"gospel" also belongs in these explorations of alternatives to
propositional logic.

6

4

See Daniel Patte, Paul's Faith and the Power of the Gospel: A
Structural Introduction to the Pauline Letters (Philadelphia: Fortress,
1983). Patte's work must be acknowledged as particularly helpful for
background of the thought-process of this dissertation, even though
specific citation of his work is not often appropriate.
5

Norman R. Petersen, Rediscovering Paul: Philemon and the
Sociology of Paul's Narrative World (Philadelphia: Fortress, 1985).
6

Richard B. Hays, The Faith of Christ (Chico, California:
Scholars Press, 1983). The title of a recent work of Ben Witherington,
III, also indicates an expression of this effort: Paul's Narrative

10

This type of approach will be referred to here as a search for
"subsurface coherence."

"Subsurface coherence" will be seen within

Galatians in relation to the role of the rituals the letter addresses:
circumcision, castration, and baptism.

Basic models from structuralist

anthropology will also inform this project as a means to describe the
subsurface coherence of Galatians.

This is, in part, because of the

centrality of circumcision as the issue in Galatians, which will be
discussed below.
Other efforts, such as those of the Pauline Theology Seminar of the
SBL, approach Paul's theology developmentally.

The work of the seminar

is reflected in a series of volumes organized according to Paul's
letters.

7

A developmental approach will also be assumed here, i.e. that

coherence can be seen in the course of development during Paul's
ministry.

This means that all of what Paul says to the Galatians need

not necessarily be entirely consistent with everything he says in each
of his other letters.

8

Thought World: The Tapestry of Tragedy and Triumph (Louisville,
Kentucky: Westminster/John Knox Press, 1994). He proposes it as an
alternative to the "inductive" approach of the Pauline Theology Seminar
of the SBL, but "narrative thought world" appears as another description
of what has previously been labeled "salvation history."
7

On methodology, see: J. Paul Sampley, "From Text to Thought
World: The Route to Paul's Ways," J. Christian Beker, "Recasting Pauline
Theology: The Coherence-Contingency Scheme as Interpretive Model," and
Paul J. Achtemeier," Finding the Way to Paul's Theology: A Response to
J. Christiaan Beker and J. Paul Sampley," in Pauline Theology, Vol. I:
Thessalonians, Philippians, Galatians, Philemon," ed. Jouette M. Bassler
(Minneapolis: Fortress, 1991) 3-14; 15-24 and 25-36.
8

The issue of the date of Galatians and the chronology of Paul's
letters will not be discussed here.

11

Paul's Letters Written According to Conventions of His Time

1. 1. 2

A second assumption can be made: "Paul organized his letters
according to structures which were conventional in the Greco-Roman
world."

Efforts to understand the coherence of Paul's thought and

mission by means of modern modes of structural and narrative analysis of
"subsurface coherence" are joined also by efforts to understand the
structure of the letters themselves according to structures of written
and oral expression common in Paul's day.

9

In the past two decades, scholarly attention to the conventions of
letter-writing and speech-making in the Greco-Roman world has increased
our ability to analyze the structure of Paul's letters by means of
. t o 1ary and r h e t or1ca
. 1 cr1. t.ic1sm.
.
ep1s

lO

Epistolary and rhetorical

9

While Paul did not write his letters in the outline form
generally accepted for modern term papers, that does not mean that they
were disorganized, as has sometimes been suggested. See Lightfoot,
Galatians, 65: "any systematic arrangement must be more or less
artificial, especially where, as in the present instance, he is stirred
by deep feelings and writes under the pressure of an urgent necessity."
10

The commentary of Betz (Betz, Galatians) represents a major
milestone in the thoroughgoing application of rhetorical criticism to
Paul's letters. The work of George A. Kennedy is also foundational, set
forth lucidly in New Testament Interpretation through Rhetorical
Criticism, Studies in Religion, ed. Charles H. Long (Chapel Hill and
London: University of North Carolina Press, 1984). Epistolary analysis
owes a great debt to Adolf Deissmann, Light from the Ancient East: The
New Testament Illustrated by Recently Discovered Texts of the
Graeco-Roman World, trans. Lionel R. M. Strachan, 4th ed. (New York and
London: Harper, 1922). More recently, detailed attention has been given
to epistolary analysis of the papyri letters by scholars whose work
began in a series of dissertations directed by Robert W. Funk. A
convenient source on this is John L. White, Light from Ancient Letters,
Foundations and Facets, ed. Robert W. Funk (Philadelphia: Fortress,
1986). A history of scholarship and additional bibliography are also
found in G. Walter Hansen, Abraham in Galatians: Epistolary and

12
criticism have taken independent tracks of research to assemble detailed
analyses of conventions in the respective areas of ancient
letter-writing and speech preparation.

These two areas of research are

currently being intersected to show that Paul combined epistolary
conventions and rhetorical methods in ways that often yield hybrid
.
. d . 11
s t rue t ures th a t are comp 1ex b u t no t d isorgan1ze

The application of

epistolary and rhetorical criticism has also yielded whole new
territories for scholarly dispute which will be seen here only as the
disputes impinge upon specific issues in Galatians.

However, such

ancient conventions will be assumed here to provide essential clues to
the structure of Galatians.

Paul's Real Audiences

1.1. 3

Simply stated, the assumption is: "Paul addressed audiences of real
people."

12

One development of the work of epistolary and rhetorical

criticism is increasing attention to the audience as a significant
factor in the interpretation of Paul's letters.

The labor of epistolary

criticism has demonstrated that Paul's letters as letters use the

Rhetorical Contexts, JSNT Supplement Series, ed. David Hill, 29.
(Sheffield, England: JSOT Press, 1989) 19-54, and especially in his
notes, 219-27.
11

One example is Hansen, Abraham.

12

A distinction can be seen in this statement from
"reader-response" criticism. The value and limitations of this approach
will be illustrated below in further discussion of the corollary
assumption about the letter to the Galatians.

13
epistolary conventions of actual correspondence.

13

This brings the

recipients into view more prominently with the presumption that Paul
wrote to them in the context of direct relationship, not as a "literary"
audience.
As rhetorical criticism develops, a "turn to the audience" is also
emerging in the use of a common vocabulary employed by Lloyd Bitzer to
describe the "rhetorical situation."

In a now-classic article based on

the fundamental notion that rhetoric is situational, Bitzer defines the
rhetorical situation as
a complex of persons, events, objects, and relations
actual or potential exigence which can be completely
removed if discourse, introduced into the situation,
constrain human decision or action as to bring about
14
modification of the exigence.

presenting an
or partially
can so
the significant

The three constituent elements of the rhetorical situation as described
by Bitzer are thus:

(1)

the exigence as "an imperfection marked by

13

This is a major contribution of Deissmann (Light, 146-251),
although his basic categorization of "epistle" and "letter" has
subsequently been challenged. The relevance of the common letter
tradition for the form and conventions used in Paul's letters is
generally accepted. For a cogent summary on this issue see G. W.
Hansen, Abraham, 21-7. As exceptions he cites Bernard H. Brinsmead,
Galatians -- Dialogical Response to Opponents, SBLDS, no. 65, ed.
William Baird (Chico, California: Scholars Press, 1982) 39-42; and Betz,
Galatians. They contend that Galatians is an example of an "apologetic
letter." As has been pointed out by reviewers of Betz, this "apologetic
letter" genre is substantially hypothetical. (See David E. Aune,
"Review of H. D. Betz, Galatians" RelSRev 7 [1981] 323-8; and Hansen,
Abraham, 222, n. 35, who also cites Wayne Meeks, "Review of H. D. Betz,
Galatians," JBL 100 [1981] 304-6.) In this case the issue is not about
the reality of the audience, however, but about the relevant literary
form. Hansen persuasively demonstrates the applicability to Galatians
of previous work on epistolary conventions.
14

Lloyd Bitzer, "The Rhetorical Situation,"
Rhetoric 1 (1968) 6.

Philosophy arid

14
urgency . . . a thing which is other than it should be," which invites
the rhetorical utterance which seeks to alter it; (2) the audience as
"those persons who are capable of being influenced by discourse and
being mediators of change;" and (3) the constraints "made up of persons,
events, objects, and relations which are parts of the situation because
they have the power to constrain decision and action needed to modify
.
the exigence.

,,15

All three elements require understanding of the context of the
audience.

To understand why an exigence is other than what it should be

requires understanding of both the speaker's perspective on what should
be the case and the context which stands in some opposition to the
speaker's perspective.

If we are to understand what might influence the

audience, they must be seen not just as hearers, but as persons with a
context to which they relate.

The factors which might influence them,

as constraints, derive their power from that context.
With a turn to the audience, then, rhetorical criticism intersects
with social context criticism.

Wilhelm Wuellner suggested in a 1987

article that this is what distinguishes rhetorical criticism from
literary analysis, because "in rhetorical criticism 'a text must reveal
its context.'"

16

He also recommends a shift of focus in rhetorical

criticism away from an approach "identical with literary criticism,"

lSB.i

t zer, "The Rhetorical Situation," 6-8.

16

Wilhelm Wuellner, "Where is Rhetorical Critic ism Taking Us?"

CBQ 49 (1987) 450.
He cites T. 0. Sloan, "Rhetoric: Rhetoric in
Literature," The New Encyclopedia Britannica, 15th ed., vol. 15 [1975]

798-99.

15
which fragments rhetoric and reduces it to stylistics, to an approach he
characterizes as "identical with practical criticism."

17

By this he

suggests a more comprehensive view of rhetorical criticism which
requires a distinction between analysis of literary-rhetorical structure
as "anatomy" and analysis of rhetorical structure as "strategy." 18

Thus

rhetorical and epistolary analyses provide significant information
within the larger critical project of understanding Paul's (or any
ancient letter-writer's or speaker's) strategy.

Analysis of anatomy is

not an end in itself.
Attention to rhetorical strategy is a significant element in the
project of rhetorical criticism as Wuellner describes it, to make "us
more fully aware of the whole range of appeals embraced and provoked by
rhetoric: not only the rational and cognitive dimensions, but also the
emotive and imaginative ones."

19

In this the questions of rhetorical

17

Wuellner, "Where is Rhetorical," 453. By "practical," vv.
"literary" criticism, Wuellner means (following T. Eagleton, Literary
Theory, An Introduction [Minneapolis: University of Minnesota Press,
1983] 205-6) criticisim in which texts are viewed "'as forms of activity
inseparable from the wider social relations between writers and
readers.'"
18

Wuellner, "Where is Rhetorical," 456-7. This is particularly
relevant at the third of the five stages in George Kennedy's classical
model of rhetorical criticism, for which he provides a convenient
summary (Kennedy, New Testament Interpretation, 455-8). The second of
his five stages, after identification of the rhetorical unit, is the
identification of the rhetorical situation, following Lloyd Bitzer. The
increasing currency of the language of "rhetorical strategy" is
illustrated by Frank J. Matera's use of the term in his recent
commentary (Matera, Galatians, 11-12). He uses the term to refer to the
structure of the argument, not necessarily its particular appeal to the
specific audience to whom it is addressed.
19

Wuellner, "Where is Rhetorical," 461.

16

strategy and the identification of "subsurface coherence" meet and
necessitate further examination of the cultural and social context of
Paul and his audiences.

Paul, Jew and Hellene

1.1. 4

To state that Paul was a "Hellenistic Jew" is not particularly
helpful without some further definition of the two terms, "Jewish" and
"Hellenistic."

It must also be made clear that a dichotomy between the

two is not intended.

The statement is intended to locate this project

within the stream of scholarship exemplified by a recent volume of
essays entitled Paul in His Hellenistic Context.

20

With a new perspective on the notions of "Jewish" and
"Hellenistic," many scholars are presently returning to many of the
contextual questions asked by scholars a hundred years ago,

21

but

cultural interaction in the Hellenistic period is being viewed with more
complexity as is Paul's own cultural complexity.

22

With this new

perspective, scholars try to illuminate "Paul and the communities he

20

Troels Engberg-Pedersen, "Introduction," in Paul in His
Hellenistic Context, ed. Troels Engberg-Pedersen (Minneapolis: Fortress,
1995) xiv-xix. His introduction provides a convenient overview and
history of the present trend of scholarship in this area.
21

Many of these questions that have been submerged by reaction to
the Religionsgeschichtliche Schule and by overly simplistic contrasts
between "Judaism" or "Oriental religions and cultures" on the one hand
and "Hellenistic" on the other.
(Engberg-Pedersen, "Introduction," Paul
in His Hellenistic, xvi.) The methodological problems of this era will
be mentioned in connection with the next assumption.
22

In the East the Hellenistic period extends culturally into the
Roman Imperial period.

17

addressed by analyzing the texts as unique acts of communication within
the common and complex media of 'Hellenistic' culture."

23

Like the

essays in that volume, the present project must credit scholarship from
the past century "when a critical historical consciousness was most
forcefully alive in Pauline scholarship" and ask such questions as,
"What did Paul mean in this text, at this particular point in his
address, to these particular people?
connotations of the terms he used?

What were the contextual
And how do these connotations help

determine his meaning?" [emphasis added).

24

Again the context puts the

audience into view.
While much attention to date has been given to the philosophical
schools and traditions in Paul's Hellenistic context, the importance of
. t ic
.
. .
. a 1 so recognize
. d . 25
re 1 igions
is
He 11 enis
.
.
. t 26
as an examp 1e h ere is
a case in
poin
.

The volume of essays chosen

The specified focus of the

volume is the "social historical, the rhetorical, and the moral

23

Engberg-Pedersen, "Introduction," Paul in His Hellenistic, xix.

24

Engberg-Pedersen, "Introduction," Paul in His Hellenistic, xix.

25

"Philosophy" and "religion" are not meant as a dichotomy here
and the distinction is not meant to suggest that they were not at times
integrally related in the ancient world. The philosophical schools and
the legacy of literary evidence that some of them have left are,
however, distinguishable from religious ritual practices and
participation in antiquity.
26

0ther work by some of the scholars in that volume shows the
emphasis on the philosophical schools. Of particular note is the work
of Abraham J. Malherbe, for example, Paul and the Popular Philosophers
(Minneapolis: Fortress, 1989). Articles in a recent Festschrift for
Malherbe also indicate this orientation: David L. Balch, Everett
Ferguson, and Wayne A. Meeks, eds., Greeks, Romans, and Christians:
Essays in Honor of Abraham J. Halherbe (Minneapolis: Fortress, 1990).

18
philosophical" line of research.
"non-Jewish,

The importance of the issue of

'Hellenistic' religion" is explicitly recognized as outside

of the volume's scope.

Even so, among the ten essays which primarily

treat issues related to the "philosophical" context, two address
Hellenistic religious context.

27

Most notable is an article on baptism

by Hans Dieter Betz which addresses the connection of Paul to the
specific content of Hellenistic cults and shows how he would be
understood as a "Hellenistic founder figure" of such a cult even though
the origins of the ritual of baptism are best sought in the "Jewish"
context.

28

This project may be seen as taking up the line of research

into the "Hellenistic religious context" especially, along with
continuation of the social historical and rhetorical lines represented
in the volume.

29

Paul's Audiences as Gentiles with a Religious Context

1. 1. 5

The assumption is: "Paul wrote to gentiles whose popular
religiosity is an essential aspect of their context."

What will here be

labeled "gentile popular religiosity," a term explained more fully
below, has provided one of the more problematic aspects of the

27

Peder Borgen's article focuses not on the content of Hellenistic
religious context but on the evidence of Jewish and Christian attitudes
toward "pagan religions" in general: Peder Borgen, "'Yes,' 'No,' 'How
far?': The Participation of Jews and Christians in Pagan Cults," in Paul
in His Hellenistic Context, 30-50. He appends an insightful note on
"Religious Complexity in the Pagan World" (57-9).
28

Hans Dieter Betz, "Transferring a Ritual: Paul's Interpretation
of Baptism in Romans 6," in Paul in His Hellenistic Context, 84-118.
29

Here the "moral philosophical" line is outside of the scope.

19
Hellenistic world for contextual interpretation of Paul.

Since the

major focus of this dissertation will be to show the relation of the
letter to the Galatians to the specific cultic and popular religious
context of central Anatolia, more extended attention to the history of
methodological problems and the implications of this assumption is
warranted than has been given to the others.

1.2

30

Paul and the "Mysteries": Methodological Questions
One of the ways that early Christianity and Paul's writings have

been discussed in relation to gentile popular religiosity has been to
compare Pauline Christianity to the "mystery religions."

This has

caused a number of methodological difficulties which must be addressed
to orient this dissertation properly.
Previous Methodological Difficulties: Early Christianity and
the "Mystery Religions"

1. 2. 1

Since the late nineteenth century, problems have revolved around
the study of the so-called "mystery religions of Greco-Roman antiquity"
and their relation to early Christianity.

General assumptions about the

mysteries themselves which are the legacy primarily of Franz Cumont,
Richard Reitzenstein and other scholars of their era, have undergone
reassessment in recent decades.

31

A 1982 lecture series by Walter

30

What follows is substantially equivalent to the first portion of
my article, Susan M. Elliott, "Paul and His Gentile Audiences: Mystery
Cults, Anatolian Popular Religiosity, and Paul's Claim of Divine
Authority in Galatians," Listening 31 (1996) 117-36.
31

4th ed.

Franz Cumont, Les Religions Orientales dans le Paganism Romain,
(Paris: Librairie Orientaliste Paul Geunther, 1929); Richard

20

Burkert provided some clarification about the so-called "Oriental
mystery religions of late antiquity" which were these scholars' subject.
The "mysteries" cannot properly be described as Eastern since some of
them, most notably the Eleusinian mysteries which function as the model
to which the others are compared, are distinctively Hellenic and
ancient, not Eastern and not late.

32

Neither can they properly be

described "religions of salvation" or even as "religions" if that
implies the emphasis on self-definition and mutual exclusivity
characteristic of Christianity, Judaism or Islam.

33

The notion of the mysteries as "religions" results from one
significant methodological impediment to the study of the mysteries: the
imposition of a Christian template upon these cults.

This was the

result, rather than the intent, of the project of the History of
Religions School.

They were attempting to show how Christianity was

similar to the "religions" among which it formed, not to show how all
other religions follow the same pattern as Christianity.

Yet their

search for similarities to Christianity created a Christian template on
which to read the data from the other cults.

Thus J. G. Frazer, for

example, perceived in the mysteries a pattern of "dying-rising gods" to

Reitzenstein, Hellenistic Mystery-Religions: Their Basic Ideas and
Significance, translation of Die hellenistischen Mysterienreligionen by
John E. Steely, Pittsburgh Theological Monograph Series, no. 18.
(Pittsburgh, Pennsylvania: Pickwick Press, 1978).
32

Here again the problem of the categorization of the various
cultural forces interacting in the Hellenistic era can be seen.
33

Walter Burkert, Ancient Mystery Cults (Cambridge, Massacbusetts
and London, England: Harvard University Press, 1987) 15.
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whom mystery initiates assimilated themselves for soteriological motives
defined by concerns about life and death.

34

Scholarship during the last

portion of this century has almost entirely discredited this notion of
the "dying-rising gods" derived from a Christian model.

An array of

motivations on the part of participants is also being discerned which
may include the confrontation of life and death in some cases, but is in
no way limited to Christian soteriological interpretations.

The

description of baptism as a "mystery initiation" has also created the
assumption that the mystery initiations functioned as entrance rituals
into defined groups.

The ability to discern the particular functions of

initiation rituals in the various cults thus became obscured.
The tendency to impose Christianity as a template on the mystery
religions has led to a legitimate accusation of distortion in the
ongoing debate about the relationship of Christianity to the mysteries.
There has been a problematic tendency toward a circularity of method on
the part of those who would emphasize Christianity's pagan background.
They can be legitimately criticized for sometimes filling in blanks in
the data available for the mystery cults by analogy to early
Christianity and then using the similarity created as evidence for
Christianity's pagan origins.

35

34

James George Frazer, The Golden Bough: A Study in Hagie and
Religion, 3rd ed., 12 vols. (New York: Macmillan, 1935).
35

See Bruce Metzger, "Considerations of Methodology in the Study
of the Mystery Religions and Early Christianity," HTR 48 (1955) 8-9.
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At the other end of the spectrum, however, difficulties have also
been produced by circular methods in the ongoing reaction against the
suggestion that pagan influences helped to shape earliest Christianity.

36

Jonathan Z. Smith provides an extended analysis of ideological
motivations and the circularity of method of this stream of scholarship
in his Drudgery Divine, a foundational work for method on this
.
37
ques t ion.

He shows the tendency to insulate early Christianity from

its pagan setting by almost total emphasis on its Judaic context, and to
narrow the modes of comparison to pagan elements so strictly that none
might be found.
illustration.

Narrowing the issue to one of vocabulary provides one
Where potential mystery-related vocabulary is found in

the New Testament, if any other interpretation is possible, that is
taken to prove that no connection to the mysteries exists.

38

If a Judaic

background can be found, however tenuous, it is assumed to be the

36

The term "pagan" is used here to describe what is neither Jewish
nor Christian. It must be recognized that the term is an anachronism
for the first century C.E. and is not a term "pagans" would have used to
describe themselves.
37

Jonathan 2. Smith, Drudgery Divine: On the Comparison of Early
Christianities and the Religions of Late Antiquity, Chicago Studies in
the History of Judaism, ed. William Scott Green and Calvin Goldscheider
(Chicago: University of Chicago Press, 1990).
38

A recent version of this effort to exclude the mystery cults
from meaningful connection to early Christian ritual is seen in an
article by A. J. M. Wedderburn ("The Soteriology of the Mysteries and
Pauline Baptismal Theology," NovT 29 [1987] 53-72.) The article is a
somewhat updated version of the basic arguments leveled against J. G.
Frazer's portrayal of the mystery initiations as "assimilation to the
dying-rising god," and Pauline baptism as a version of that form of
initiation.
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background whether or not the explicitly gentile audience of several of
the texts would have any knowledge whatsoever of the Judaic reference.

39

Methodological Reorientation

1. 2. 2

Problems of methodological circularity can be glimpsed, then, both
for the study of the mysteries themselves and for the situating of early
Christianity in relation to them.

Three major reorientations of the

question can open new and less circular approaches.

Raffaele Pettazoni

perceived these at a relatively early date in the course of the issue.

40

Although Pettazoni reflects several prevalent assumptions of his time
which have since been discounted, three of his methodological insights
remain valid and are worth enumerating with some elaboration.
Pettazoni's first insight was the recognition of the mysteries as
cults with diverse origins, both Greek and "Eastern."

This basic
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0ne example is a treatment of the word µucrT~ptov by Raymond E.
Brown (The Semitic Background of the Term "Mystery" in the New
Testament, Facet Books, Biblical Series, ed. John Reumann, 21
[Philadelphia: Fortress, 1968). His conclusion (69), while
characteristically cautious, shows the tendency: "considering the
variety and currency of the concept of divine mysteries in Jewish
thought, P~ul and the NT writers could have written everything they did
about mysterion whether or not they ever encountered the pagan mystery
religions.
'Mystery' was a part of the native theological equipment of
the Jews who came to Christ." What is ignored is that the Gentiles who
came to Christ also had "native theological equipment." Also ignored in
this approach, of course, is the fact that Judaism itself is hardly a
hermetically sealed and pure cultural container. Jewish uses of terms
and concepts and rituals take place in a Hellenistic context. To cite
the use of a word by a Jewish writer does not make that word or even the
use of it "Jewish."
40

Raffaele Pettazoni, "Les mysteres grecs et les religions a
mysteres de l'antiquite. Recherches recentes et problemes nouve~ux,"
Cahiers d'histoire mundiale 2 (1954) 301-12.
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insight supports the usefulness of the study of each cult on its own
terms, a trend in the scholarship which has flourished in the past
several decades with productive results for overcoming the difficulties
created by the imposition of uniform templates.
In a second insight, Pettazzoni viewed the "mysteries" as analogous
trajectories of historical development which influenced one another as
they came into contact during the Hellenistic era.

We are not looking

at a single phenomenon with a common origin but similar phenomena with
common historical trajectories.

Similarities show us similar responses

to developments in a common historical and social context.
The identification of the commonality of emergent Christianity and
the mystery cults as a similarity of relation to the "official" religion
of the state forms a third insight.

While he overdrew a dichotomy

between the state religion and the "oppressed and persecuted" religions,
the fundamental question he implicitly answered remains useful, "What is
the relation of these cults to the religious expressions at the centers
of power?"

This question can have great utility if we recognize that

there is not a single consistent answer which applies to all of these
cults.
Reorientation of the study of the mystery cults in these three ways
points toward the importance of the social context and toward a broader
redefinition of the category itself.

The factor which characterizes the

mystery cults as such, the secret initiation rituals, is actually only
one aspect in each case of a more complex set of public and private
rituals which show devotion to particular deities.

I would propose that

25

the term "popular religiosity" can help us to conceptualize these
religious expressions more accurately without abandoning the ability to
describe the commonalities which exist in what have traditionally been
labeled "mystery religions. "

41

Redefinition of the Category: Popular Religiosity, Central and
Subsidiary Zones

1. 2. 3

The term "popular religiosity" also appropriately eludes precise
definition, but efforts to describe the complexity of modern religiosity
can shed light on the phenomenon that concerns us in antiquity.

Charles

H. Lippy in a recent book on popular religiosity in the U.S. describes
popular religiosity using a notion appropriated from Edward Shils of "a
'central zone' of symbols, values, and beliefs that govern society."

42

Membership in society, as Shils describes it, is constituted not so much
territorially as it is "by relationship to this central zone" which also
"partakes of the sacred" as the "official religion" of any given
society.

The center is also expressed as a network of institutions and

roles which are organized in various subsystems with varying degrees of

41

! must acknowledge that such an interpretative model imposes
distortions. I am proposing that "popular religiosity" offers means to
interpret the phenomena called "mysteries" with less distortion than the
previous models based on the Christian template, not that this or any
model can be entirely accurate, especially for description of a
phenomenen so reliant on personal experience.
42

Charles H. Lippy, "What is Popular Religion?" chap. in Being
Religious American Style: A History of Popular Religiosity in the United
States, Contributions to the Study of Religion, 37 (Westport,
Connecticut and London, England: Greenwood Press, 1994) 9-10; Edward
Shils, "Centre and Periphery," in The Logic of Personal Knowledge:
Essays Presented to Michael Polanyi on his Seventieth Birthday (Glencoe,
Illinois: The Free Press, 1961) 117-19.
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affirmation of the central zone.

43

The central zone is what is held in

common, even though it may not be articulated systematically.
For Lippy, popular religiosity is related to this central zone of
what is held in common and also exists in subsidiary zones.

Ordinary

people draw on the central zone as they "erect for themselves worlds of
meaning . . . finding a way to make sense out of their lives."

Even

when popular religiosity is an individual activity, it does not exist in
a vacuum but is rather "a dynamic process of creating and maintaining
worlds of meaning and the interconnectedness of the religiosity of a
people within a given society."

44

Worth noting also is his summary

comment that "popular religiosity lacks the drive for conceptual
coherence that marks established religious traditions and
institutions. "

45

Popular Religiosity, Central and Subsidiary Zones in the
Greco-Roman World

1. 2. 4

In the Greco-Roman world the central zone to which popular
religiosity relates can be discerned not only as values, symbols, and
beliefs, but may also be personified as deities in a pantheon.

In the

conditions which prevailed from the Hellenistic era into the Roman
imperial period, the notion of a central zone, however, must accommodate
the existence also of subsidiary zones or subsystems and even competing

43

Shils, "Centre and Periphery," 117-8.

44L.lppy, "What is Popular Religion?" 10.
4SL.lppy, "What is Popular Religion?" 11.
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"central zones" of numerous peoples and their deities in diaspora
conditions.

As a new central zone emerged with the spread of

Hellenization, the central zones of previous societies were not, for the
most part, obliterated.

Previous central zones, which may at one point

have been defined territorially, instead underwent a process of
adaptation and transformation.
the new central zone.

People responded in a variety of ways to

They accommodated, integrated, resisted, or even

ignored the new central zone.

46

A form of integration may be seen, for

example, as "foreign" deities were not destroyed but were identified in
relation to the Olympian or Roman pantheon, either as another
manifestation of one of the deities already there or in some
genealogical relationship with them.
Other popular initiatives also perpetuated old central zones of
values, symbols, rituals, and deities in new conditions.

Thus the same

"cult" might appear in a variety of forms of cult organization.
cult of Cybele and Attis illustrates this.

The

At Rome, voluntary

associations organized cult processions of Cybele, just as such
associations organized public events for other cults.

In Anatolia, the

cult continued in a temple hierarchy at a temple state with thousands of
permanent resident slaves.

47

Different forms of organization provided

46

Shils points out that membership in society as some form of
integration of the mass of the population with the central zone is a
characteristic of the modern world, that in pre-modern societies "The
mass of the population . . . have in a sense lived outside society and
have not felt their remoteness from the centre to be a perpetual injury
to themselves." Shils, "Centre and Periphery," 127.
47

Basic varieties of organization will be discussed at 3.3.
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means of popular participation in the cult and allowed perpetuation of
the societies whose sacred central zones are continued in the cults.
Forms of organization reflect forms of leadership.

In any society

the "official religion" of the new central zone is articulated by the
elites of the network of institutions closest to the center, but elites
of the institutions of the old central zones or new subsidiary zones
find various ways of continuing to function by expressing their deities'
endorsement of and alliance with the new central zone.

Popular

initiatives also emerge with new forms of leadership who can draw
creatively on the new central zone and subsidiary zones of traditional
societies to help ordinary people make sense out of their lives.

48

When this model of center and periphery with subsidiary zones is
applied to the mystery cults, initiation rituals emerge as a means of
voluntary membership.

"Membership," however, does not necessarily mean

crossing a boundary into a clearly defined social group but may instead
mean a closer relationship to a central or subsidiary zone.

Membership

by means of the cultic subsidiary zone, in turn, can provide membership
or a sense of "citizenship" at some level in the main system.

The

mystery cults thus moved traditional societies beyond territoriality and
ethnicity as they spread across the new territory dominated by the Roman

48

0ne notable form of such leadership are the itinerant
practitioners who emerged on the scene in the Greco-Roman era as another
complex and varied aspect of popular religiosity. As a working
hypothesis, they drew their authority directly from the central zone,
old or new, dominant or subsidiary, whether as representatives of
deities or as philosophers who claimed authority as messengers of God
more abstractly defined.
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Empire.

The network of subsystems within this larger context means also

that membership did not need to be exclusive and that popular
initiatives created complex forms of imitation from one cult to another.
The mysteries, in this light, are part of popular religiosity as a
popular cultural creation.

An analogy to contemporary popular culture

may help to indicate some dimensions of the complexity of the question.
Devotees of a mystery cult may be more analogous to rock and roll fans
than to religious converts.

Fans of U2, for example, would feel no

sense of contradiction or disloyalty if they attended a Pearl Jam or
Garth Brooks or Tina Turner concert or if they purchased recordings of a
wide variety of other artists and styles of music.

Likewise, as

expressions of popular religiosity, the mysteries were as complex as the
varieties of modern musical groups and genres which express contemporary
popular culture.

The ancient roots and rhythms of tribal Ireland and

Africa can be heard as they have been merged in the creation of new
musical possibilities.

A wide variety of modes of ritual participation

are also employed, such as mass concerts, home listening, and
impersonation of dead rock idols.
equally varied.

Forms of social organization are

"Fanzines" or Internet chat groups may be produced by

adolescents in suburban basements while record moguls decide release
dates for the same group's latest CD, unbeknownst to one another.
Social connections might extend from the creative development of rap
acts by groups of adolescents who gather on urban street corners who
have only tenuous or antagonistic ties to any part society's central
zone, on the one hand, to command performances at the White House or
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Lincoln Center attended by the most elite representatives who define the
central zone, on the other.

In spite of the complexity, however,

"popular music" exists as a logical category even though the very
"popular" aspect makes it a continuous cultural creation that is
difficult to track.

Likewise, a central zone of values, symbols, and

beliefs exists even though it is both expressed and rebelled against
without there being "the drive for conceptual coherence that marks
established religious traditions and institutions. "

49

A model of popular religiosity is thus proposed which can account
for its complexity as a variety of popular initiatives which draw
creatively on a central zone and subsidiary zones, even while moving
mostly in the periphery.

Such a model can accommodate Pettazzoni's

basic insights on ancient mystery cults.

The diverse origins and

particular trajectories of each cult can be analyzed as subsidiary
zones, each of which may reflect a previous central zone by which
membership in a previous society was constituted.

In the context of a

new central zone defined by Hellenization and subsequent Roman
domination, all of the diverse cults or subsidiary zones responded and
found their own relationship to a common central zone.

The initiation

rituals which defined the cults as "mysteries" function in this model as
various means to approach the central zone or to establish some
relationship to it through the subsidiary zone.

In this respect they

functioned more like a backstage pass which allows a fan to meet a

49

Lippy, "What is Popular Religion?" 11.
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prominent rock artist "up close and personal" than like boundary-marking
entrance rituals for a defined and permanent group, although no single
function which characterizes all of these rituals can be assumed.
Analysis of common elements in the various modes of relationship to
the central zone then becomes a means to understand the pattern which
has previously been labeled the "mystery cults."

Both emerging

Christianity and Hellenistic Judaism may be understood in this framework
as expressions of popular religiosity in relation to the central zone
and as subsidiary zones which may be compared to other popular religious
expressions and other subsidiary zones.
The central zone in this model corresponds in many ways to the
notion of "social world" which has received the attention of a major
stream of modern scholarship.

50

Study of early Christian texts in the

context of the social world of antiquity has been essential in order to
pry biblical interpretation loose from the assumptions of our own social
world, the central zone of the society in which we are members.

The

notion of subsidiary zones and a periphery is useful for further
exploration of the complexity of that ancient social world.

If we focus

on popular religiosity we cannot assume uniformity across the
Greco-Roman world, since popular religiosity was an inherently local
production.

To sort out the worlds within worlds, we must explore the

popular religiosity of particular places with particular configurations
of cults and deities, ethnic influences, and variant forms of social

5

°Further discussion of this will be found at 1.3.2.4.
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organization.

Analysis of the relationship of formative Christianity

and gentile popular religiosity can proceed best at particular points of
contact where the two interact, rather than in overarching generalities.
In the case of Paul, the nature of the data offers us such specific
locations in which we can analyze the relationship of emerging
Christianity and gentile popular religiosity.

We have a corpus of his

letters to churches he founded in at least four locations.

The evidence

suggests that the recipients of these letters were primarily gentiles.
The particular gentile audience of Galatians, then, as participants in
the popular religiosity of central Anatolia provides a logical point of
departure for investigation as one of those four locations.

51

Popular

religiosity is thus important for interpreting Paul's letters and Paul's
letters are important locations for understanding how early Christianity
grew in the context of "pagan" popular religiosity.
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Recent work on the specific social context of the Corinthian
correspondence should be acknowledged, much of which attends to assorted
aspects of popular religiosity. See, for example, John K. Chow,
Patronage and Power: A Study of Social Networks in Corinth, JSNT
Supplement Series, 75. (Sheffield, England: Sheffield Academic Press,
1992); and P. Marshall, Enmity in Corinth: Social Conventions in Paul's
Relations with the Corinthians (Tlibingen: J. C. B. Mohr, 1987).
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1.3

Assumptions About Paul's Letter to the Galatians
With these basic methodological assumptions about Paul in mind, we

can turn more specifically to his letter to the Galatians.

We began

with an assumption about Galatians and a corollary which represent
shared methodological assumptions which are emerging among a significant
group of Pauline scholars.

In the case of Galatians, however, the

implications of these assumptions have not been fully developed in the
interpretation of the letter.

To see what this means, it will be

helpful to examine the assumption and its corollary more fully, and to
elaborate further observations about Galatians derived from the evidence
of the letter.

Basic Assumption: that Paul Addressed a Particular Audience
with a Particular Purpose

1. 3.1

This statement says, in effect, that Paul's letter to the Galatians
represents a "rhetorical situation," according to Bitzer's definition.
The statement also assumes the fundamental importance of rhetorical
strategy.

In light of much previous scholarship on Galatians, however,

it is also important to clarify what this statement assumes is not the
case.
First of all, Paul addressed his audience, not his adversaries,
however they are labeled or characterized.

This is not the conclusion

we might gain from much of scholarly debate about Galatians over the
course of this century, much of which has focused on the identity of
Paul's opponents.

52

52

The "context" in the case of Galatians tends to be

Histories of the debate are provided by: F. F. Bruce, "Galatian
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equated with "the argument."

Instead of focusing on the context of the

audience, scholars have seen the opponents, in so many words, as "the
ultimate conversation partners."s

3

To establish the identity of these

opponents and the details of their arguments, scholars use various
methods of "mirror-reading."s

4

One result of this approach has been a

tendency to interpret many aspects of Galatians, whether problematic or
not, as Paul's response to arguments of the opponents, speculatively
reconstructed to explain the content of the letter.ss
Here a different starting point for interpretation is chosen.

We

will begin with the assumption that Paul's rhetorical strategy appealed

Problems 3. The 'Other' Gospel," BJRL 53 (1970-1) 253-71; and E. Earle
Ellis, "Paul and His Opponents: Trends in Research," in Christianity,
Judaism and Other Greco-Roman Cults: Studies for Horton Smith at Sixty,
Part 1: New Testament," Studies in Judaism in Late Antiquity, ed. Jacob
Neusner, vol. 12 (Leiden: E. J. Brill, 1975) 264-98. Further
bibliography may be found in Longenecker, Galatians, lxxxviii-lxxix, as
well as a current summary of viewpoints, lxxix-c. Summaries in other
commentaries include: MuBner, Galaterbrief, 14-24; Ridderbos,
Galatians, 15-18; and Betz, Galatians, 5-9. This will be discussed
further below, following the summary of Matera, Galatians, 2-6.
3

s John M. G. Barclay, "Mirror-Reading a Polemical Letter:
Galatians as a Test Case," JSNT 31 (1987) 76; and Bernard Hungerford
Brinsmead, Galatians
Dialogical Response to Opponents, SBL
Dissertation Series, 65 (Chico, CA: Scholars Press, 1979.
4

s For example, see Barclay, "Mirror-Reading;" Brinsmead,
Galatians -- A Dialogical Response; Joseph B. Tyson, "Paul's Opponents
in Galatia," NovT 10 (1968) 241-5. As early as Chrysostom, examples of
reconstructions of what the opponents had said can be found in
commentaries. For examples of summaries for the letter see also Calvin,
Galatians, 16; Longenecker, Galatians, xcvi-xcviii; Bruce, Galatians,
26. Particular instances in relation to passages in Galatians will also
be discussed in Chapter 2.
ssFurther examples of this approach will be discussed in more
detail in relation to specific passages in Chapter 2
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to his audience.

The first question is, "Why did Paul say this to these

particular people, given what we can know with some probability about
them in the context in which they lived?"

Barring specific rhetorical

or epistolary clues that signal a response to opposing arguments, an
explanation will first be sought as a positive strategy of appeal to the
audience.

This is neither to deny the existence in the Galatian

churches of representatives of a viewpoint that Paul opposed nor to rule
out any influence that their perspective or persuasive efforts might
have had upon Paul's formulation of his letter to the Galatians.

It is

only to suggest that if we are to explain why Paul says what he does,
our best starting-point is found in his audience, not in opponents whose
identity and arguments are reconstructed entirely on a hypothetical

basis without any specific citation of them in the letter.

56

Discussions of the species of rhetoric of Galatians frequently
address the issues suggested in this choice of starting point.

Betz

opened the question by proposing that, according to his rhetorical
critical analysis, Galatians is an "apologetic letter" which fits the
"judicial" (forensic) species of rhetoric appropriate to a speech for
the defense in a court of law.
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His proposal inspired alternative

56

As an example of an unquestionably apologetic work in which a
forensic rhetorical structure can easily be discerned and from which the
opponents' charges can readily be reconstructed, see Joseph. Ap.
57

Betz, Galatians, 24. On the three species of rhetoric,
primarily as defined by Aristotle, see Edward P. J. Corbett, Classical
Rhetoric for the Modern Student, 3rd ed. (New York and Oxford: Oxford
University Press, 1990) 28-9; 133-43. Forensic or judicial rhetoric is
usually set in the courtroom and concerns events of the past and
proceeds by means of accusation and defense, with justice and injustice

36
responses, in which many scholars concurred that Galatians is better
characterized as "deliberative" rhetoric.
purpose of Paul's letter.

58

At issue is the primary

Without reiterating the details of the

various argument, it will be assumed here that the major purpose of the
letter is most consistent with the deliberative species of rhetoric:
Paul wrote to dissuade the Galatians from circumcision as an action
still in the future.

To dissuade them, he employed the means of the

other species of rhetoric: the praise and blame suitable to epideictic,
and the accusation and defense appropriate to forensic, as well as the
exhortation characteristic of deliberative rhetoric.
Second, no matter which species of rhetoric is identified, Paul
wrote a letter with a particular purpose in response to a particular
exigence.

He did not, in any case, write to present a timeless

doctrinal statement or to articulate his systematic theology to the

as its special topics. The usual setting of deliberative rhetoric is an
assembly convened to decide about a future action and it proceeds by
means of exhortation and dehortation, with expedient and inexpedient as
its special topics. Epideictic is generally the rhetoric of ceremonial
occasions and concerns the topics of honor and dishonor and proceeds by
praise and blame, generally oriented toward the present.
58

See, for example: Kennedy, New Testament Interpretation, 144-52;
Robert G. Hall, "The Rhetorical Outline for Galatians: A
Reconsideration," JBL 106 (1987) 277-87; Joop Smit, "The Letter of Paul
to the Galatians: A Deliberative Speech," NTS 35 (1989) 1-26; David E.
Aune, review of Galatians: A Commentary on Paul's Letter to the Churches
of Galatia, by Hans Dieter Betz, In RelSRev 7 (1981) 323-8. Aune sees
aspects of all three species of rhetoric in the letter, including
epideictic (ceremonial).
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Galatians.

The legacy of doctrinal debates since the Reformation would

.
59
imply o therw1se.
Sometimes movement away from discussion of the letter as an
abstract theological treatise is intended but only partially
accomplished.

This is illustrated in an article by T. L. Donaldson, who

emphasizes that Gal 3:1-4:7 is not an abstract discussion of "faith" and
"works" or of the nature of Judaism.

Donaldson argues that

"uncircumcised gentiles are to be included within the sphere of
salvation accomplished by Christ crucified.

1160

While this emphasis moves

the question at least one step away from seeing the letter as an
abstract theological treatise, the way Donaldson frames the question
still misses the point of Paul's rhetorical strategy.

Paul is not

addressing the question of "uncircumcised gentiles" in the third person
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w. D. Davies provides a description of some of the basic
distortions which have resulted from the doctrinal orientation of the
Reformation understanding of Paul, particularly in relation to the Law.
See "Paul and the Law, Reflections on Pitfalls in Interpretation," in
Paul and Paulinism: Essays in honour of C. K. Barrett, eds. M. D. Hooker
and S. G. Wilson (London: SPCK, 1982) 4-16. Francis Watson also
provides an overview summary of the history of doctrinal interpretation
("The Lutheran approach" characterized by Luther, Bultmann, Kasemann,
Wilckens) and response to it (Baur, Stendahl, Davies, Sanders, and
Raisanen): Francis Watson, "Paul, the Reformation, and Modern
Scholarship," chap. in Paul, Judaism and the Gentiles: A Sociological
Approach, SNTS Monograph Series, ed. G. N. Stanton, 56 (Cambridge:
Cambridge University Press, 1986) 2-22. While doctrinally-focused
scholarship on Galatians still abounds, attention to it will be given
only in connection with the particular passages which will be discussed
in Chapter 2.
60

T. L. Donaldson, "The 'Curse of the Law' and the Inclusion of
the Gentiles: Galatians 3.13-14," NTS 32 (1986) 94. This is consistent
with the stream of scholarship which redefines the issue in response to
the "Lutheran approach."
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but in the second.

He is not making a case to Jewish Christians for

inclusion of the gentiles, as he may have done in his visits to
Jerusalem and Antioch.
themselves.

He is making a case to the Galatian gentiles

He writes not to persuade others to include them but to

dissuade them from being circumcised and thus excluding themselves from
what Paul sees as the "sphere of salvation."
Galatian audience.

His focus is on his

To understand what he says to them, we too must

focus on them.
1. 3. 2

Corollary Assumption: That the Audience's Geographical,
Historical,and Social-Religious Location, and Our Information
Is Not Limited to the Text of Galatians or the New Testament

1.3.2.1

Not Only the Audience Implied by the Text

The assumption that Paul addressed audiences of real people as
described above implies a distinction of this project from
"reader-response" criticism.

Namely the focus of this dissertation is

not on the implied reader indicated by the text itself but on the
probable religious milieu in which the historical audience heard the
text.

We will read the letter in terms of an audience located in this

distinctive context, a context which gave rise to the exigence which
provoked the letter.
The importance of a simple turn to the audience as seen through the
text is not to be discounted, however.

One such example is Christopher

D. Stanley's reading of Gal 3:10-14 using a "rhetorical/reader response

39

approac h .

,.61

The project undertaken here concurs with his approach on

several essential methodological points, particularly the turn away from
"scholarly preoccupation with the theological content" of elements of
the letter to the neglect of "a careful examination of their function,
i.e. the specific role played by each element with a carefully
constructed argument aimed at producing a particular persuasive effect
upon a specific audience."

62

Likewise his emphasis on the rhetorical

situation leads him to see the relative unimportance of the "precise
historical identity of the 'Judaizers'" as compared to "defining Paul's
perception of the present condition of these churches under [their]
influence."

63

Here the same fundamental question will be asked at every

point in the text that Stanley asks, "How does this fit into Paul's
strategy to persuade his Galatian readers?"
What distinguishes my approach is a long detour into the probable
world of the Galatian readers.

Scholars writing on Galatians tend

generally to ignore everything but the text of Galatians itself.
this Stanley is hardly exceptional.

In

When scholars have moved beyond the

text itself, they have tended to seek background from several different
"zones," but have generally neglected the "subsidiary zone" of the
Galatian gentile audience itself.

Attention has been given to the

Jewish "subsidiary zone" and to the sophisticated levels of the
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Christopher D. Stanley, "'Under a Curse':
Galatians 3: 10-14," NTS 36 (1990) 481-511.
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Stanley, "'Under a Curse,'" 486.

Stanley, "'Under a Curse,'" 488.

A Fresh Reading of
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Greco-Roman "central zone."

As has been mentioned, some of the scholars

who consider the "social world" have also defined a general
"Mediterranean central zone."
neither are they complete.

None of these zones are irrelevant, but

What has been neglected is what I will

designate the "Anatolian subsidiary zone."
1.3.2.2

Not only the "Jewish Zone"

When scholars do attend to sources of information outside the NT,
they tend to look to the context of the OT citations Paul uses and to
other Jewish interpretations of those texts in Paul's day or in
rabbinical sources from subsequent centuries.

Viewed negatively, this

may reflect the tendency that has already been noted above, described by
Jonathan Z. Smith, to "insulate" early Christianity from "pagan
influences" by wrapping i t in a protective layer of Judaism.

It must be

acknowledged, however, that Paul refers frequently in Galatians to OT
citations and treats an issue which is clearly "Jewish," circumcision.
Exploration of Jewish background information is thus not unreasonable.

64

As will be seen in more detail in Chapter 2, however, there are a number
of issues on which the Jewish background information does not provide
satisfactory solutions.

Part C of this dissertation will show that the

gentile context of the audience, which has been substantially neglected,
offers more satisfactory explanations.

64

An illustration of how this tendency informs assumptions about
the Galatian audience will be discussed further below under the heading
of the assumption that the Galatian audience was gentile.
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Not Only the "Greco-Roman Zone"

1.3.2.3

Some scholars have addressed aspects of the Greco-Roman world in
connection with Galatians.
commentary.

65

The most notable example is Betz's

He not only places the letter in the Greco-Roman world by

analysis of its overall rhetorical structure but also assembles detailed
references to a great variety of Greco-Roman sources throughout the
commentary.

However, his references set the letter broadly in the

context of the Greco-Roman world rather than in the specific
geographical, historical and social-religious location to be considered
here.

This is partly due to Betz's assumption that the Galatians

"belonged to the Hellenized town population and not to the rural
people."

66

Given the presence of Greek inscriptions in both town and

countryside, illustrated in Part B of this dissertation, we probably
cannot know with certainty whether Paul's recipients in Galatians were
located in the city or the country.
letter in Greek.

We do know that Paul wrote his

From this we can assume that there were Greek-speakers

in the churches he addressed, but this does not indicate whether they
lived in the Hellenized towns or were Greek-speakers in the countryside.
Paul does not name a city (or cities) as he does in his other letters.
There are also indications from Acts that he probably traveled,
preached, and "strengthened disciples" in the "xoopa," the "region or
countryside" of Phrygia and Galatia" (16:6; 18:23) with no mention of
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Betz, Galatians, published in 1979.
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Betz, Galatians, 2.
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towns

~r

villag~s

cities.

This could suggest that these churches were formed in

or among the households of large estates in those areas.

Any

determtnation must be regarded as speculative.
Therefore, Betz's portrait of the audience as "not among the poor
and

un~ducated

but among the Hellenized and Romanized city population"

reache$ beyond the evidence.

He bases this assumption, first of all, on

the quality of Paul's composition.

This tells us something about Paul

and hi$ education but effectively nothing about the audience's level of
sophistication.

Paul would be unlikely to "diseducate" himself for a

less sophisticated audience.

A second aspect of his assumption is that

the ap:peal of Paul's message of "freedom in Christ" would be greatest
among people of some education and financial means.

This idea is

problelllatic because Betz does not clarify the age-old human "dreams of
freedolll" which he says were "very much alive at this time," although he
appears to equate this with the project of Hellenization of the
"barba:r-ians."

67

However, the issue of how freedom and slavery functioned

in Greco-Roman antiquity is far more complex than Betz assumes, given
research published since his commentary, some of which informs this
.
t a t.ion. 68
d isser

The major distinction to be made is between "freedom"

and "slavery" viewed either as philosophical abstractions or as economic
systems and "freedom" and "slavery" seen as social locations in a slave

67
68

Betz, Galatians, 3.

Most notable are the work of Orlando Patterson and Keith
Hopkins, which will be discussed further at 7.2.5. The bibliography in
this field since the publication of Betz's commentary is enormous.
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system of social relationships.

The aspiration for "freedom" in

Greco-Roman antiquity is admittedly complex at both the literal and
metaphorical levels, but it cannot be equated with the aspiration in the
eighteenth and ninteenth centuries for the abolition of slavery as a
system.

The aspiration for freedom in antiquity was an aspiration to be

"one of the free" as a free-born son who inherits master status and
participates in the free society of masters of households.

This is a

vitally important distinction in understanding Paul's use of the
metaphors of slavery and freedom, which depends on the differentiation
of status between free-born and slave in the Greco-Roman household.
In connection with the aspiration for freedom, Betz correctly
observes that these are people who have been willing to abandon their

old "religions" in favor of a new one which represents "enlightenment."
Such individuals emerged in the conditions of social dislocation which
characterized the Eastern Mediterranean in the first century, but it
would be a mistake to attribute any particular social standing, level of
educational sophistication, or economic means to them.

When people

experienced that their old deities had failed them, some found hope by
devoting themselves to other deities who appeared more powerful.

This

change of allegiance need not require a certain level of education or
.

economic means.

69

In the picture of the audience which will emerge from our analysis,
we will see that "enlightenment" was a matter of degree.

69

Paul's

It may well be that Paul saw his own project in some sense as a
mission to bring a Hellenized view of "freedom" and the polis in which
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audience was not so urbane as to be entirely free of "pagan
superstition," and thus he both disparaged and relied upon the
"superstitious" popular religiosity characteristic of this area.

What

must be kept in view is that "enlightened" in the first century
Greco-Roman world, especially Anatolia, is not the same as what
"enlightened" means to an educated modern European or North American.
The view that Betz takes of the audience, which assumes they were
oriented to the broader Greco-Roman educated world determines the range
of Greco-Roman literary sources he uses to inform his reading of the
letter.

Without denying the importance of the broader Greco-Roman world

this dissertation assumes the greater relevance of Anatolia as the
specific location to which the letter is addressed.

One example of the

difference in orientation between Betz and ourselves may be illustrated
by means of Betz's excursus on "The Curse in 1:8-9.

1170

We could

reasonably expect Betz to refer to the particular prominence and
function of curses in central Anatolia, which will be seen in Chapter 3.
Instead he provides a general overview, with "Jewish" and "Greek"
illustrations, but does not attend to the signficance of cursing in
central Anatolia.
What is clearly needed is an understanding of the more specific
location of the audience.

Since the geographical and historical

it can exist to a "barbarian" and "enslaved" territory and population.
This issue cannot be discussed within the confines of this project,
however.
70

Betz, Galatians, 50-1.
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location of Galatians is relatively clear, we can expect it to provide
some insight into its cultic and popular religious context.

The social

location of the audience is more difficult to determine given the state
of research in Anatolian studies as well as lack of detailed evidence in
the letter.

In our approach, we will reconstruct a broad picture of

popular religiosity in central Anatolia without seeking to pinpoint too
specifically the place of Paul's audence within it.
1.3.2.4

Not Only the "Mediterranean Zone"

The language of "social world" is used by biblical scholars such as
Bruce Malina and Jerome Neyrey who employ models from the field of
cultural anthropology.

71

In certain respects, this project shares these

scholars' methodological interests but it must also be clearly
distinguished methodologically from their approach.
We share with Malina and Neyrey the use of work of anthropologist
Mary Douglas, particularly her now-classic Purity and Danger.

72

In my
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See, for example: Bruce J. Malina, The New Testament World:
Insights from Cultual Anthropology, rev. ed. (Louisville, Kentucky:
Westminster/John Knox Press, 1993); and Jerome Neyrey, Paul, in Other
Words: A Cultural Reading of His Letters (Louisville, Kentucky:
Westminster/John Knox Press, 1990.)
72

Mary Douglas, Purity and Danger: An Analysis of Concepts of
Pollution and Taboo (London: Routledge and Kegan Paul, 1966). Douglas's
subsequent work on grid-group analysis has also been employed by Malina,
Neyrey, and others. See, for example, Bruce J. Malina, Christian
Origins and Cultural Anthropology: Practical Hodels for Biblical
Interpretation (Atlanta, Georgia: John Knox, 1986); and Robert A.
Atkins, Jr., Egalitarian Community: Ethnography and Exegesis (Tuscaloosa
and London: University of Alabama Press, 1991). This approach may prove
helpful for continued analysis of the Anatolian data in relation_to
Galatians and other Christian texts, but would unnecessarily complicate
this project.
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own use of some of her insights on liminality, however, my effort is to
gain understanding of the specific social world of the subsidiary zone
which the Galatians were likely to inhabit.

This differs from the

direct application of her insights, and those of other general models
drawn from cultural anthropology, to the text.

73

One example of the direct application of general models to
Galatians, to be discussed further in Chapter 2 and in Part C of this
dissertation, is Neyrey's work on Gal 3:1.

74

To interpret what Paul

means by asking "Who has bewitched you?", Neyrey constructs a picture of
the social world of a "witchcraft society" according to broadly defined
anthropological models.

I suggest that this misses a vital step in the

process, the step which verifies that the model is meaningful to the
specific cultural context of central Anatolia.

Knowledge of witchcraft

society in Galatia needs first to inform our understanding of Galatia
before it can inform our understanding of the letter.

Otherwise the

meaning that "evil eye" and "bewitchment" have in that context might be
masked by irrelevant models.
A second general agreement with Malina and Neyrey is that this
project assumes along with them that the NT text in view, Galatians,
emerges in a world of understanding very different from our own.

The

73

See Neyrey, Paul, In Other Words. In this the approach of
Neyrey and Malina is similar to that of "reader-response" criticism in
its confinement within the evidence of the text.
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Jerome Neyrey, "Bewitched in Galatia: Paul and Cultural
Anthropology," CBQ (1988) 72-100; and "Bewitched in Galatia: Paul's
Accusations of Witchcraft," in Paul in Other Words, 181-206.
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introduction of models derived from study of cultures different from the
western urban-industrial and "sophisticated" world which most NT
scholars inhabit serves an important purpose.

Such efforts help us to

avoid deriving a portrayal of the audience exclusively through the lens
of the literary record from antiquity with which we "sophisticates" of
the modern world can most readily identify.

A portrayal that allows for

"superstition" and "witchcraft" allows us to consider that the worldview
of Paul's audience may be one with which we cannot easily identify.
Defining the question in terms of "popular religiosity" is an effort to
account for the possibility of a worldview alien to our understanding.

75

Useful as they are for distinguishing our world from the NT world,
however, those "social world" models can become obstacles to our
understanding of specific phenomena.

This happens when they move beyond

their function as diagnostic tools into reif ication of a model which is
applied too broadly to ancient societies and to NT texts before its
applicability to the text's specific chronological and geographical
context is adequately explored.

Such is the problem with Malina's and

Neyrey's reification of the "Mediterranean world" as an "honor-shame"
society in which a "first-century personality" can be defined in static
terms.

76

This is especially problematic when the same anthropological

model is applied over the course of milennia and to a variety of

75

This is one implication of defining the social location of
Galatians more broadly than Betz does.
76

Malina summarizes this model in The New Testament World.
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geographical settings.

77

Without denying the potential value of broadly

defined models, the effort here will be more geographically and
historically specific.

Before models are applied in this study,

attention will be given to the data from Anatolia and the "Anatolian
zone," according to where that data fits chronologically.

As much as

possible the model of the "symbolic universe" and "social world" will be
derived from specific cultural data rather than imposed upon it.
1.3.2.5

But Also the "Anatolian Zone"

Whether or not general descriptions of the "Mediterranean zone" as
a central zone apply to first century central Anatolia will not occupy
our attention here.

Neither will the question of whether the Galatian

audience was from the sophisticated Hellenized and Romanized town
populations that Betz perceived, or from other sectors of the Anatolian
population which I have suggested is possible.
The focus here will be upon the distinct "zone" of values, symbols,
rituals and deities which characterizes first century Anatolia and the
"Anatolian diaspora" in the Greco-Roman world.

In the Greco-Roman

world, that zone is a "subsidiary zone," yet in Anatolia it also
functions as a "central zone."

77

Part of the complexity of Galatians is

Malina's bibliographic citations indicate substantial reliance
on anthropological work on the "Mediterranean basin" represented in a
volume of essays: Honor and Shame and the Unity of the Mediterranean,
ed. David D. Gilmore, Special Publication of the American
Anthropological Association, no. 22 (Washington, D. C. : American
Anthropological Association). Most of these essays, and the legacy of
work upon which they build, concern contemporary Mediterranean
societies. Malina's first century evidence is almost entirely confined
to citations from the NT, even in his secondary sources.
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the fact that it is addressed to a rhetorical situation which intersects
with all of these "zones:" Jewish, Greco-Roman, Mediterrranean, and
Anatolian.

The "Anatolian zone" is the one which has received the least

attention for interpretation of the letter, and is itself a complex
intersection of "zones" as will be seen in Part B of this dissertation.
In Part B only a few aspects of the zone will be described which are
relevant for interpretation of Paul's letter to the Galatians.
Other Assumptions from the Evidence of the Letter

1.3.3

From the evidence of Paul's letter to the Galatians, a number of
assumptions can be made about the audience and the issues which Paul
addressed.
1.3.3.1

Gentile audience

We know that Paul's audience in Galatians were gentiles because:
(1) they were not already circumcised (5:2-3; 6:12-3); (2) Paul refers
to their life before their conversion in a way which indicates that they
were not Jewish (4:3,8-9); and (3) he emphasizes their inclusion as
gentiles in the church as the group to whom he was called to proclaim
the gospel (1:16, 2:7,9,11-14; 3:8).
If the audience was gentile, it was not Jewish.

Therefore, Paul's

Galatian audience was probably not as knowledgeable about Judaism and
the content of the Torah as those who were born and raised as Jews be.
How much the audience knew about Judaism is an open question.
evidence of the letter offers a few specifics.

The

They knew what was

common knowledge about Jews in the ancient world: that the city of

so
Jerusalem was their cultic center (1:17-18; 2:1; 4:24-5);

78

that Jewish

males were circumcised (2:3, 7-9; 5:2-3; 6:13); and that Jews obeyed a
distinctive Law (2:16; 3:2, 10-12; 17).

They also presumably knew that

some Jews refused to eat with gentiles and considered them to be sinners
(2:12-14) and that they followed a calendar of holy days (4:10).

These

factors mean that Jews are somewhere in view either as their neighbors
or by reputation.
Paul also assumes they knew the tradition about Abraham as the
father of the Jewish race (3:6-18; 4:21-31) and that they knew that the
lineage of the Jews was traced from Abraham through his legitimate son
Isaac rather than through his son by the slave-woman Hagar.

The letter

implies that they probably knew other characters in the story of Jewish
ancestry: Sarah as the legitimate wife of Abraham and Ishmael as the son
of Hagar.

This probably indicates knowledge of the patriarchs Abraham,

Isaac, and Jacob as well as other traditions from Genesis which may have
been part of the Christian preaching and instruction they would have
received from Paul or perhaps from non-Christian Jewish teachers, or
through general knowledge in an area where Jews were part of the
.
79
popu 1 a t ion.

They appear to be aware that the Law came after the

covenant with Abraham (3:17), and we can assume from 3:19-20 and the
identification of Hagar as Mount Sinai (4:24-5) that they knew something·

78

These are references to the Jerusalem as the center of the
church, but this is so as a consequence of Jerusalem's function in
Judaism.
79

The terms "Jewish" and "Christian" cannot be understood as
mutually exclusive categories at this point in their development.
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about the circumstances of the giving of the Law.

There are, however,

no specific references to the details of its delivery which would tell
us how much they knew of the Exodus cycle.

80

Paul also makes at least

one allusion to OT texts that the audience may or may not have
recognized (1:15, cf. Jer 1:4-5; Isa 49:1).
To conclude, however, that the audience was familiar with the
Jewish exegetical practices or OT details which some scholars use to
provide background for Galatians stretches the evidence.

In this

respect this dissertation differs considerably from those scholars who
take it as axiomatic that Paul formed churches on the gentile fringes of
. h synagogues. 81
J ew1s

A clearly stated example of this Jewish emphasis is

found in W. D. Davies's review of Betz's commentary.

82

Davies takes

issue with Betz's general neglect of the "Jewish connection" and his
insistence "that the Epistle does not presuppose Jews as resident
members" of the Galatian congregations, a position on which I would
concur with Betz.

83

In support of his contrasting view that the Galatian

congregations were made up of "pro-Jewish . . . God-fearing
semi-proselytes and proselytes" and must have been "very deeply touched

80

Even though there is thematic emphasis on freedom and slavery in
the letter, no reference to the exodus is made.
81

This fits the picture Luke gives in Acts and suits his late
first century apologetic purposes, but cannot necessarily be derived
from Paul's own letters.

2w. D. Davies, review of Galatians: A Commentary on Paul's Letter
to the Churches of Galatia, by Hans Dieter Betz, In RelSRev 7 (1981)
310-18.
8

83

Davies, review of Betz, 312-14, 311.
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by Judaism," Davies makes four points about where more attention to the
"Jewish connection" is warranted.

Insofar as these also function as

basic arguments for the "Jewish connection" of the audience, they merit
'
consi"dera t•ion. 84
Davies's first point concerns the references to the OT and the
exegetical methods Paul uses.

These, he says, "point to readers not

only highly sophisticated but familiar with the Greek translation of the
Jewish scriptures and with the niceties, on a simple level at least, of
synagogal biblical study."

85

That Paul uses citations from the OT in a

Greek version is not in dispute.

This tells us that Paul knew these

texts and expected that his audience would believe that they were words
from scripture.

On the other hand, we cannot assume that Paul's

citations of OT texts necessarily evoked for his Galatian audience
familiarity with the textual context from which they come.
The correspondence between Paul's "exegetical method" and the use
of scripture in the rabbinical traditions is not as clear, given the
later dating of the rabbinical texts and the necessity to read that
exegetical tradition back into the mid-first century.

Even if we were

to grant Paul's use of rabbinical method, the Jewish character of Paul's
audience is not thereby established, and this is the case for a number
of reasons.

First, Paul's use of rabbinical method tells us much more

about Paul than about his audience's level of sophistication.

84

Davies,
·
·
review
o f Be t z, 311 - 14 .
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avies,
review of Betz, 312.

Second,
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the exegetical traditions themselves are not so distinctively "Jewish"
since Paul's citation practices can be shown also to correspond also to
those found in Greco-Roman literature of the period.

86

Paul's

"exegetical method" thus tells us that the audience are people of their
Hellenistic times.

Finally, Davies asserts that

the exegesis and activity of the synagogue were the matrices within
which much of the kind of material we find in Galatians 3 and 4 . .
. becomes intelligble. To Gentile readers not deeply influenced by
87
the synagogue that material would have been remote and puzzling.
In Chapter 2, we will consider just how "intelligible" explanations
based on the "Jewish connections" make some of Paul's indisputably
puzzling uses of citations from the OT in Galatians 3 and 4.

Part C

of this dissertation will off er some explanations of how those passages
might be understood in the specific gentile religious context of central
Anatolia.

Only if the gentile context has been adequately probed can we

determine whether these passages require the extent of "Jewish
connection" contended by Davies and others in order to be intelligible.
Second, Davies notes the "theological content" of the Epistle.
emphasizes the messianic content of the term

86

Xpio~o~

He

and the use of

For example, see Christopher D. Stanley, "Paul and Homer:
Greco-Roman Citation Practice in the First Century C. E. , " NovT 32 (1990)
48-78. Stanley's work responds to a study of citation practice by
Dietrich-Alex Koch which focuses almost entirely on Jewish parallels and
dismisses comparison with Greco-Roman literature as irrelevant because
the Greco-Roman authors are "notoriously free with the text." (He cites
Dietrich-Alex Koch, Die Schrift als Zeuge des Evangeliums [Tlibingen: J.
C. B. Mohr, 1986].) Stanley shows that this is hardly the case and that
Koch's own analysis of Paul's citation practices clearly corresponds to
those found in Greco-Roman literature.
87

Davies, review of Betz, 312.
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apocalyptic terminology in the letter.

Nothing in what Davies lists,

however, even if it be accepted as indicative of a Jewish apocalyptic
connection, suggests anything beyond a message that Paul preached to the
Galatians.

Nothing in the "theological content" of the letter, even as

Davies interprets it, requires that the audience have any more
connection to Judaism than Paul has given them.
Davies's third and fourth points tell us nothing about the
audience, except for two brief but significant added notes on the
88
ev1. d ence th a t th e aud.ience was gen t 1. 1e.

The evidence that they were

uncircumcised and hence gentile suggests to him that the fact that they
"can even have contemplated circumcision" points to "their being
proselytes and God-fearers."

89

However, as will be demonstrated later,

their ability to contemplate circumcision can also be explained by their
gentile context and does not require the Jewish connection which Davies
advocates.

Second, on the basis of Gal 4:8-11 he argues that the

audience were gentiles "untouched by the Law" before they accepted
Paul's gospel.

More scrutiny will be given to explanations of this

passage in Chapter 2, but here the difficulty Davies has in explaining

88

His third point is that the parenesis in Gal 5:1-6:10 "is to be
related to the tradition of the Hellenistic-Jewish synagogue more
directly than [Betz] has done." (Davies, review of Betz, 314) Betz
shows the many relations of this to Greek and Latin authors. While
Jewish connections also merit attention, as Davies points out, they
would not thus demonstrate anything about the degree of "Jewishness" of
the audience. The fourth point is a substantive difficulty in Betz,
that he opposes Judaism and Christianity as two religions already
clearly distinguished (314).
89

Davies, review of Betz, 314.
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this passage is worth noting.

He resorts to the theory that Paul's

hypothetical "proselytes and God-fearers" had become Christians but
" bac k s l 1. d" 1n
. t o paganism.
.

Th.1s 1s
. h ar d l y wh a t the passage 1n
· d 1ca
· t es. 90

The audience was unquestionably gentile.

The extent of their

knowledge of Judaism must remain an open question, just as the question
of their social location.

Without understanding their Anatolian

religious context or how, in that context, they would have heard some of
the elements of the letter which are taken to establish a "Jewish
connection," it is impossible to determine how important Judaism was for
them.

This is not to say that the "Jewish connection" may be eliminated

definitively, only that the assumption of its priority inhibits our
ability to seek out other relevant information in their gentile context.
1.3.3.2

Previous Religious Experience of the Audience

That the audience had previous religious experience is a logical
extension of the fact that the audience was gentile.

This fact is

clearly indicated in Paul's references to their return to their former
ways (3:23-4:11; 5:1).

To date, relatively little scholarly exploration

has tried to discern the probable content of that previous religious
experience and the religious milieu in which Paul's Galatian converts
continued to live, beyond general characteristics such as "gentile" or
"Hellenistic religions."

The basic recognition here is that Judaism and

Christianity were not the only relevant "subsidiary zones" in the
Greco-Roman or Mediterranean world.

90D
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av1es,
review of Betz, 314.
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"Previous religious experience" includes many possible points of
reference: from the social organization of cultic activity to the
rituals and the myths associated with them.

Here it will be assumed

that the audience's "previous religious experience" informs how they
understand Paul's "gospel" and that their previous experience is not
erased by their conversion to it.
1.3.3.3

Location of the Audience Somewhere in West-Central Asia Hinor.

We can assume that the audience was located somewhere in
west-central Asia Minor.

The address of the letter "to the churches of

Galatia" indicates this (1:2), as does Paul's reference to them as
"Galatians" (3:1).
discussed below.

The dispute about the precise location will be
Yet no matter which specific location is meant by

Galatia, the fact remains that the letter was addressed to churches in
the west-central portion of the peninsula of Asia Minor known as
Anatolia, and not to any other location in the Greco-Roman world.
The problem of the precise location of the churches of Galatia has
been discussed and all of the extant evidence has been treated from
different points of view.

Many commentators provide adequate reviews of

the long-standing debate about whether Paul wrote to churches in North
Galatia, the territory where the ethnic Galatian (Celtic) tribes had
dominated since the late third century B.C.E., or South Galatia, in the
cities named in Acts which were included in the Roman province of
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Galatia in Paul's day.

91

No definitive determination can be made on this

question with the available evidence.
The irony of the debate, however, is how little difference it has
made for interpretation of the letter itself.

Whether North or South,

the churches of Galatia were somewhere in west central Anatolia.

This

territory, even broadly defined, exhibits distinctive features as a
social and religious context to which little attention has been given
for interpretation of the letter.

Rather than spill any more ink on the

"north-south" controversy here, attention will be devoted instead to the
investigation of west central Anatolia as the context, based on data
which exists for the area more broadly defined.
We can assume, then, that Paul probably did visit locations cited
in Acts, even if we assume that the evidence of Acts is secondary to
Paul's own letters.

This directs our attention to Antioch in Pisidia

(13:14); Iconium (14:1), Lystra, and Derbe in Lycaonia (14:6, 21); and
to the "region of Phrygia and Galatia" (16:6; 18:23).

In addition, the

evidence of Acts suggests that Luke, if not Paul, referred to
territories in central Asia Minor according to traditional ethnic
designations and not by Roman provincial boundaries.

For example,

Pisidia (Acts 13:14; 14:24), Lycaonia (Acts 14:6), Phrygia (Acts 16:6;
18:23) and Mysia (Acts 16:7) were not Roman provinces but ethnic
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For summaries in the commentaries, see: Lagrange, Galates,
xiii-xxvii; Longenecker, Galatians, lxiii-lxxii; Matera, Galatians,
19-24; Burton, Galatians, xxi-liii; Lightfoot, Galatians, 18-35; Dunn,
Galatians, 5-7; MuBner, Galaterbrief, 3-9; Oepke, Galater, 5-8; Betz,
Galatians, 3-5; and Ridderbos, Galatians, 22-31. Citations of
·
additional articles on this issue can be found in the commentaries.
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territories.

Luke's use of Galatia among these place names indicates

that he probably meant the tribal territory in the north, expecially
since Pisidia and Lycaonia fall within the boundaries of the Roman
province of Galatia.

His references to the "regions of Phrygia and

Galatia" (16:6; 18:23) reinforce this since Phrygia was not a province
but an ethnic territory contiguous with the Galatian tribal territory.
In Acts 16:6, he also distinguishes Phrygia as a different location than
Asia, which was the Roman province in which it was included.

This could

indicate that the Luke would have assumed that the Galatian churches
were in the tribal territory to the north in the vicinity of the cities
of Pessinus and Ancyra even though he does not mention them.
In Part B of this dissertation, then, west central Anatolia will
come into view focusing on Galatia, Phrygia, and the cities named in
Lycaonia.

Relevant information for the social and cultic context of

this inner circle will also be found in contiguous territories to the
east as well as the Aegaean coastal territories of Asia Minor.

Even

defined this broadly, central Asia Minor provides evidence which bears
directly on problematic details in Paul's letter to the Galatians.
1.3.3.4

Circumcision Advocated Based on Some Form of Jewish Influence

Someone had urged Paul's Galatian gentile audience to be
circumcised.

The presence of a group who articulated a view with which

Paul differed is indicated in 1:7, 4:17, 5:7-12, and 6:12.

The more

specific fact that this group advocated circumcision is indicated in
5:2-3, 12, and 6:12.
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Frank J. Matera provides one convenient survey of scholars'
proposals about the identity of the advocates of circumcision.
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He

categorizes these according to four basic viewpoints, each with
variations.

Proponents of the first option argue that Paul's opponents

were Jewish Christians from Jerusalem and include such scholars as F. C.
Baur, F. F. Bruce, G. Luedemann, and Matera himself.

The second option,

that the opponents were from Galatia itself and were either Jewish or
Gentile, has been advocated by J. Munck, J. Tyson, A. E. Harvey, and G.
Wagner.

The third option is the proposal of W. Schmithals that they

were Gnostics who advocated circumcision as part of a mystical rite and
not for the sake of observance of the Law.
persuaded by his view.

Few scholars have been

Finally, a fourth option has been proposed in

variant forms by W. Liltgert and J. H. Ropes, that Paul was arguing
against two distinctly different groups, one consisting of legalists and
the other of more libertinist pneumatics.

Although this option also

currently receives little support, it does represent one attempt to
relate the specific gentile religious context of central Anatolia to the
problem Paul addresses in the letter.
Dispute also exists about whether the circumcision advocates
opposed Paul intentionally (the position of Betz and others) or whether
they came into opposition with him by advocating circumcision for their
own coherent reasons (as is argued by G. Howard, J. Louis Martyn and

9

2Matera, Galatians, 2-6.
summaries.

See 1.3.1 for citations of other such
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others.)
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proposed.

Different motivations of the circumcision advocates are also
Robert Jewett suggests that they sought to avoid persecution

from the growing Jewish zealot movement.

Martyn, on the other hand,

attributes to them a more positive ecumenical mission.
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The identity of the opponents and their motivations will not be a
subject that we will resolve since the data given by the letter itself
does not allow a firm determination on this question.

Although our

analysis of the letter in its Anatolian context provides additional
information for assessing this issue, we do not try to resolve the
identity of Paul's opponents by such data here.

For example, some of

Paul's negative comments about the advocates of circumcision will be
seen to be colored by his attempt to associate them with prominent
figures of the Anatolian scene.

95

Discussion of the identity of the circumcision advocates will be
set aside in order to address a question which becomes obvious when the
audience is placed in center view instead of the "opponents."

The

93

Betz, Galatians; George Howard, Paul: Crisis in Galatia, A
Studyu in Early Christian Theology, SNTS Monograph Series, ed. G. N.
Stanton, 35. 2nd ed. (Cambridge: Cambridge University Press, 1979,
1990); and J. Louis Martyn, "A Law-Observant Mission to the Genriles:
The Background of Ga 1a ti ans , " SJT 38 (1985) 307-24.
94
95

Matera, Galatians, 5.

Possible additional motivations for advocating circumc1s1on from
within the Anatolian context may lend more credence to a Galatian origin
for the controversy. The ritual implications suggested by Schmithals in
connection with his hypothetical gnostics may also have more
significance than has been considered, even though his proposal has
little support in the data. These implications will not be considered
in any detail here, however.
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following question has rarely been addressed: "Why would any adult male
in Anatolia want to endure circumcision?"

While this is an obvious

question, it becomes particularly significant in the specific context of
Anatolia, in which cultic castration was practiced in a major cult.
1.3.3.5

Paul's Purpose to Dissuade Audience from Circumcision

Paul wrote to the Galatians to dissuade them from being
circumcised.

This is seen most prominently in the closing exhortations

of the letter at 5:2-12 and 6:12-15 where Paul "gets to the point" and
presents the consequences of circumcision in no uncertain terms.
Reference is also made to circumcision as the major issue of the letter
at 2:3 where Paul emphasizes that Titus was not compelled to be
circumcised, and at 2:12 where he refers to the "those from the
circumcision [faction]"

(TOU~

eK

XEptToµfl~).

The vocabulary Paul uses

to distinguish the mission to the Jews as "the circumcised"
xapvroµfl~)

(Tfl~

and the mission to the gentiles as "the foreskinned"

aKpO~UOTta~)

(Tfl~

also indicates Circumcision as the decisive factor (2:7-9).

Frequently discussion of Galatians treats circumcision as some form
of surface issue, as an example or indicator, of the "real issue," as
the opposition between the Law and justification by faith.
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The

This is seen in the various statements by commentators on the
major issue in Galatians. Luther (Galatians, xi) and Calvin (Galatians,
15) both define the major issue doctrinally, as would be expected, in
terms of "Christian righteousness" and "justification." Calvin
emphasizes Paul's opposition to justification based on "ceremonies."
Similar doctrinal emphases are seen in more recent commentators.
Ridderbos exemplifies the Protestant tradition by perceiving the·
emphasis in Galatians as "on the negative significance of the Law"
(Galatians, 20). Lagrange, as a Roman Catholic scholar, opposes the
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research on Galatians in its Anatolian context to be presented here
points toward the opposite assumption: circumcision is the "real issue."
Paul's view of the Law and other so-called "deeper" questions emerges
with greater clarity as a consequence of his treatment of the issue of
circumcision.

The roots of the conflict over circumcision are found not

only in Judaism or in Paul's "gospel" but also in the gentile religious
context of much of Paul's missionary activity.
A companion question to the audience's motivation to be
circumcised, also seldom asked, is also raised by the audience's
context, "Why would Paul oppose circumcision so forcefully?"

In other

words, "Why did it make so much difference to Paul whether or not his
Galatian congregations were circumcised?"

As we will see, the powerful

Protestant focus on the rejection of the Law with a view of Paul's
positive "gospel" of Christ as the central issue (Galates,
lxviv-lxxviii). For Bonnard, the conflict is over two opposing
conceptions of "justice" (Galates, 13). Paul's need to defend both his
own authority and his "gospel" conceptualized doctrinally is seen as the
dual purpose by Betz and Lightfoot. Betz summarizes it as "the gift of
the Spirit to the Galatians," (Galatians, 28), while Lightfoot
characterizes it as "the doctrine of grace" (Galatians, 63).
Longenecker defines the "gospel" of the redemptive work of Christ as
Paul's essential message (Galatians, cxix). Burton also perceives the
central purpose of the letter "to arrest the progress of the judaizing
propaganda with its perverted gospel of salvation through works of the
Law," and to win the Galatians back to Paul's gospel of faith in Christ
without works of the Law (Galatians, lv). He, however, offers an
extended narration of how the specific question of circumcision opens
deeper and deeper questions (lvii-lxv), more akin to the approach taken
here. In line with the position of Sanders and others already mentioned
at 1.3.1 as a departure from the doctrinal orientation, Dunn locates the
issue in circumcision with a broader picture of the significance of the
issue from a reconstructed view of the opponents' arguments (Galatians,
11). Matera in his recent commentary, by contrast, locates the issue
squarely in circumcision while not ignoring the other implications
(Galatians, 11).
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exigence of the rhetorical situation which provoked this vehement letter
can be found in what circumcision meant concretely for the Galatians,
not in the abstract and not because Paul had a fully-formed or
preconceived theological position on the Law which he was applying to
this situation.
1.3.3.6

Previous History of Communication Assumed in Letter

The letter assumes a previous history of communication.

The letter

evidences the existence of unstated assumptions which Paul and his
audience shared but which subsequent readers did not necessarily
understand.

Paul refers explicitly to his previous preaching and to

experiences that he knows that the Galatians have had in relation to his
evangelization (1:6-9, 11; 3:1-5; 4:12-20).

We can assume that the

Galatians knew what he meant when he referred to his "gospel" and to
their experience of receiving the Spirit, but Paul has not made the
content of such expressions clear for posterity.

Likewise we do not

know the motivations or modes of persuasion of those who were advocating
that the Galatian gentiles be circumcised, or what Paul knew about them
and their arguments.

Various theories about the content of this

previous history of communication have been advanced by scholars.

Some

of these proposed solutions will be given more detailed attention in
Chapter 2.
1.4

Summary
The undergirding assumption of this dissertation is thus that Paul

wrote his letter to the Galatians as a particular real audience
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somewhere in central Anatolia and that he wrote with a particular
purpose, to dissuade them from being circumcised.

The rest of this

dissertation will address Paul's rhetorical stategy in Galatians as it
relates to the cultural and religious context of this audience.

The

next chapter will outline several problems for the interpretation of
Galatians which can be solved using evidence from the Anatolian context.
Then in Part B of this dissertation we will take an extended detour into
first century Anatolia and the "popular religiosity of the Anatolian
subsidiary zone."

This will provide a foundation for Part C, in which

solutions to the difficulties in Chapter 2 will be proposed.

As will be

seen, this will suggest a significantly different interpretation of
Galatians than has previously been proposed.

CHAPTER 2
"UNSOLVED MYSTERIES" IN PAUL'S LETTER TO THE GALATIANS
The last chapter indicated that Paul wrote his letter to the
Galatians assuming a prior history of communication to which we are not
privy.

This leaves puzzling aspects in the letter for which scholars

have proposed various theories.

Major problems include theological

vocabulary which has been the subject of centuries of debate:
"justification," "faith," "works of Law," and "Paul's gospel" itself.
These will be considered in Part C of this dissertation.
other problems and past solutions will be examined.

Here several

We will see that

previous solutions to these problems, especially those which rely on
interpretation of Paul's letters in relation to the "Jewish zone," have
frequently been insightful but less than satisfactory.

The three major

problematic pericopes to be discussed here have in common a fundamental
issue in the interpretation of Paul: his attitude toward the Law.

1

All

three represent a profoundly negative view of the Law, a view which is
difficult to reconcile with Paul's identity as a Jew, even as a convert
to the Christianity he was immersed in defining.

1

Paul makes some

The word "pericope" is used here to refer to the passage in
Galatians which is under discussion. "Passage" will refer to Paul's
citations from the OT, particularly Gen 16-21, interpreted in Gal
4:21-31.
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shocking statements about the Law in his letter to the Galatians,
statements which may fail to astonish us after nearly two millennia of
their inclusion in scripture, but which would have been almost
unimaginable for a Jew, even a Jewish Christian, in Paul's day.
Each of the pericopes in which these statements are made presents
its own particular difficulties as well.

A consideration of the context

of the Galatian audience will provide a changed perspective on these
difficulties.

In this chapter, continuing issues in three pericopes

will be considered: the

11

allegory

11

of the wife and concubine of Abraham

and their respective sons (2.1); the time of

11

enslavement

11

under the Law

as one of the "stoicheia" of the world (2.2); and the "curse of the Law
and the context in which Paul presents it (2.3).
treated are: Gal 4:21-5:1; 3:19-4:11; and 3:1-14.

The passages thus
More thorough

attention will be given to the problems in Gal 4:21-5:1 than to the
other two portions.
For each of these major pericopes, the generally recognized
problems will be discussed along with proposed solutions.

Previous

scholarship which points toward solutions to be proposed in Part C of
this dissertation will be noted.

These three pericopes will be

revisited in Part C, where I will propose another interpretation based
on what we have learned about the context of the audience in Part B.
With this interpretation in mind, a few additional verses of Galatians
will also be considered which are more readily interpreted in light of
the Anatolian data.

11
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2.1

Galatians 4:21-5:1: The Allegory of Abraham's Family: Hagar
and Her Persecuting Son vs.the Free Wife and Her Son Isaac
A relatively high concentration of chronic difficulties in

interpretation can be found in Gal 4:21-5:1, where Paul presents what he
calls an allegorical interpretation of scripture.

He does not actually

quote the scripture that he interprets, but bases a set of contrasts on
the family configuration around Abraham described in Genesis 16-21.
pericope presents several difficulties for the interpreter:

(1)

The

how the

pericope relates to the structure of Galatians; (2) how elements of the
content of the pericope itself are interpreted; and (3) how the argument
or appeal is made in the course of the pericope.

We will examine each

of these difficulties in turn.

Problems and Issues Concerning Galatians 4:21-5:1 in Relation
to the Letter

2. 1. 1

The inclusion and placement of this pericope is generally
recognized by scholars as problematic.

In the past, the peculiarities

of the pericope have suggested to some commentators that it is
relatively unimportant or an afterthought on Paul's part.

2

2

Among the

Luther (Galatians, 278) sees 4:20 as a logical ending to the
argument and this pericope as an afterthought. Calvin (Galatians, 134)
extols the "great beauty" of the illustration but views it merely as
confirmation to a "chain of reasoning" that was already completed.
Meyer (Galatians, 199) calls it a "quite peculiar antinomistic
disquisition" but perceives it a powerful argument nevertheless. Burton
(Galatians, 251) concurs with Luther in seeing it as an afterthought, or
"supplementary argument." Oepke (Galater, 110) considers the argument
"broken-down" (eingefallen), while Schlier (Galaterbrief, 316-7) lends
it a little more weight without considering it to be important. Similar
list are also cited by Charles Kingsley Barrett, "The Allegory o~
Abraham, Sarah, and Hagar in the Argument of Galatians," in
Rechtfertigung: Festschrift fur Ernst Kasemann zum 70 Geburtstag, ed.
Johannes Friedrick, Wolfgang Pohlmann, and Peter Stuhlmacher (Tlibingen
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more recent commentators, J. D. G. Dunn considers it as an argument for
the already-convinced.

3

Others affirm the importance of the pericope.

4

A major explanation for the inclusion of this pericope, as an
interpretation of the wife and concubine of Abraham and their respective
sons, is that Paul needed to counter the use of this scripture citation
by the advocates of circumcision.

Charles Kingsley Barrett

ha~

set

forth the argument for this position, and many scholars have concurred
with him.

5

He contends that the "plain, surface meaning" of the story

of Sarah and Hagar supports the advocates of circumcision, so Paul sets
up an allegorical interpretation as the "deeper meaning" to counter
their argument.

6

and Gottingen: J. C. B. Mohr and Vandenhoeck & Ruprecht, 1976) 1-16,
reprint in Essays on Paul (Philadelphia: Westminster Press, 1982)
154-69; and by Peder Borgen, "Some Hebrew and Pagan Features in Philo's
and Paul's Interpretation of Hagar and Ishmael," in The New Testament
and Hellenistic Judaism, eds. Peder Borgen and S0ren Giversen (Aarhus,
Denmark: Aarhus University Press, 1995) 151.
3

Dunn, Galatians, 243.

4

Barrett ("The Allegory") and Borgen ("Some Hebrew") both make
this point. Karen H. Jobes ("Jerusalem, Our Mother: Metalepsis and
Intertexuality in Galatians 4:21-31," WTJ 55 [1993) 299) calls it the
coup de grace in the argument. The position of the pericope in the
structure of Galatians will be discussed further below.
5

See Barrett, "The Allegory." See also Dunn, Galatians, 243; and
Borgen, "Some Hebrew;" Llihrmann, Galatians, 89-90; and Longenecker,
Galatians, 218-9. Longenecker proposes a detailed hypothetical
reconstruction of the circumcision-advocates' argument based on this
pericope. This explanation was also previously proposed also by
William Mitchell Ramsay (Galatians, 431).
6

Barrett, "The Allegory," 10-1. Peder Borgen points out
difficulties in Barrett's argument, to be discussed below, but concurs
on this point. See Borgen, "Some Hebrew."
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We might well question Barrett's theory on the basis of the lack of
any indication in the text itself that Paul is responding to an
argument, such as a reference to what the other side has said or
reference to a report about it.

7

There are also no response formulae to

indicate an answer to a question that the Galatians have asked, provoked
by the persuasion of the circumcision-advocates.

8

Paul's introduction

to his use of scripture (4:21-22a) implies, rather, that he is asking
them to hear a passage from the Law that may not have come to their full
attention previously but which will clinch the decision for them, "Tell
me, you who want to be under Law, don't you listen to the Law?
is written .

II

For it

(AeyeTe µot, ol uno v6µov 9eAOVT€~ eivat, TOV v6µov
. ).

Inasmuch as the Galatian audience

may be expected to know some basic stories from Hebrew scriptures, or at
least the basic genealogy of the three patriarchs, this introductory
statement indicates that he is reminding them of something decisive in
scripture that may not have occurred to them.

9

It is difficult to

discern any implication that this passage has been introduced in

7

Cf., for example, 1 Cor 1:11, 5:1, 6:12, 10:23, and 15:35.

8

A common one would be nepi Ba with the genitive (Cf., for
example, 1 Thess 4:9, 5:1; 1 Cor 7:1, 12:1. ). See also White, Light from
Ancient Letters, 207.
9

Lagrange (Galates, 122) suggests that the phrase OUK aKOU€T€
refers to the reading of scripture in the synagogue or in Christian
meetings and asks not whether they are familiar with the text but
whether they have really understood it. He sees no evidence for what
was Ramsay's suggestion at the time he wrote, that Paul counters his
opponents' use of this passage from Jewish scripture.
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relation to the issue before.

10

Yet there must be some compelling reason

for Paul to introduce this passage since, as Barrett points out, its
plain surface meaning provides a convenient argument for the other side.
The placement of the pericope poses a further problem.

Several

scholars point to the disjuncture between the preceding pericope and
this one, and some suggest that the pericope is misplaced, that it would
fit better with the argument in Galatians 3.

11

However, analysis of the

rhetorical and epistolary structure of the letter generally indicates
the prominence of this pericope in Paul's overall argument, even though
several views of the structural lineaments of the letter have been

10

Betz (Galatians, 241) notes that the question conforms
stylistically to the conventions of diatribe literature. As such, the
question is a device to introduce the argument which follows, not
necessarily a response to a real opponent. Betz cites Barrett in his
bibliography but does not address Barrett's argument in the commentary
on this pericope.
11

See Charles H. Cosgrove, "The Law Has Given Sarah No Children
(Gal 4:21-30)," NovT 29 (1987) 219; Oepke, Galater, 110; Dunn,
Galatians, 243; MuBner, Galaterbrief, 316-7; Ramsay, Galatians, 431;
and Matera, Galatians, 172-3. Lagrange (Galates, 118) sees it as a
resumption of the argument after an emotional outburst. On this
Longenecker (Galatians, 199) and Betz (Galatians, 239, n. 4) also cite
U. Luz, "Der alte und der neue Bund," EvT (1967) 319. J. Louis Martyn
points to the problem of the seeming disjuncture between this pericope
and the one preceding it, but suggests a reasonable connection in the
birth imagery in Gal 4:19 and the motifs of begetting and birth in
4:21-31. See J. Louis Martyn, "The Covenants of Hagar and Sarah," in
Faith and History: Essays in Honor of Paul W. Heyer, eds. John T.
Carroll, Charles H. Cosgrove, and E. Elizabeth Johnson (Atlanta,
Georgia: Scholars Press, 1990) 160-92. His analysis of Gal 4:19 relies
upon Beverly Roberts Gaventa, "The Maternity of Paul: Exegetical
Reflections on Galatians 4:19," in The Conversation Continues: Studies
in Paul and John in Honor of J. Louis Martyn, eds. Robert T. Fortna and
Beverly R. Gaventa (Nashville, Tennessee: Abindgon, 1990) 189-201.
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proposed.

12

Betz, for example, sees the pericope as the last in the

series of six proofs in the probatio section, before Paul moves on to
exhortations.

This would make the pericope not only the last but also

the most important of a series of arguments.

13

George Kennedy's analysis

varies from this but still places the pericope at the end of the proofs,
in a summarizing position which provides the basis for the commandments
which follow.

For Robert G. Hall, this pericope falls in a significant

position immediately before what is the "summons" of the letter at 5: 1. 14
Joop Smit places it as the first of three parts of a concluding portion
of the letter designated as the enumeratio.

The pericope thus

summarizes the argument of the portion of the speech known as the
confirmatio, which he sees as 3:1-4:11.

15

All of these rhetorical analyses of the structure of the letter
seem to concur in some fashion on the pivotal position of Gal 4:21-5:1
as a pericope which draws together elements which preceded it and
grounds what follows.

In the epistolary analysis of G. W. Hansen, the

pericope emerges in a different light but still in too significant a
position to consider it an "afterthought" or a weak argument. 16

He sees

12

Variant viewpoints result from different analyses of the species
of rhetoric and from uses of different rhetorical handbooks from
antiquity which give variant views of rhetorical structure.
13

.

Betz, Galatians, 254.

14

Hall, "The Rhetorical Outline," 277-87.
complex than is indicated here.

His outline is more

15

Smi t, "The Letter," 150-4.

16

Hansen, Abraham, 142-63.

See also Longenecker, Galatians, 199.
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it according to the rebuke-request epistolary structure of the letter,
as part of the imperatival appeal portion of the letter.

In this case

it still forms the basis for the essential commands, which are Paul's
main point in the letter, and founds a conceptual framework for the
ethical instructions in the last portion of the letter.

It is a

pericope which cannot be dismissed, however puzzling, and not positioned
where a weak or slippery argument would be expected.
Related to the problem of the significant position of this pericope
in the letter is the question of what Paul intends to accomplish in it.
Betz explains the force of the argument as a "concluding proof" which
uses allegory in a mysterious manner to pose the question in a way that
allows the audience to "find the truth for themselves" and thus become
not only hearers but also friendly witnesses.

17

While there is merit to

this suggestion, it does not account for the problem that leaving this
passage open to the audience to consider on their own would entail.

It

would, after all, open the possibility of interpretation in favor of the

17

Betz, Galatians, 240. He relies on the rhetorical handbook of
Pseudo-Demetrius who "argues that 'direct' C&.nA.ro<;) arguments are not
always the most effective ones." Instead, "Any darkly-hinting
expression is more terror-striking, and its import is variously
conjectured by different hearers," while things that are clear are more
likely to be despised. (Demetr. De eloc. 100, as cited by Betz.) For
evidence, Pseudo-Demetrius cites the Mysteries, which "are revealed in
an allegorical form in order to inspire such shuddering and awe as are
associated with darkness and night." (De eloc., 101, cited by Betz.)
Betz also suggests that the forcefulness of Paul's argument is also
enhanced, "When we consider that in the Christian context the Abraham
tradition holds the place which is occupied in the Mysteries by their
own holy tradition," but does not provide evidence here for this
contention.
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other side, since the "plain, surface reading" might readily occur to
them.
Hansen's epistolary analysis of the position of the pericope points
toward a significantly different view: the pericope is not so much a
"proof from scripture" as the rhetorical analyses and previous
traditional views would indicate, but a "biblical appeal."

While the

pericope is foundational and pivotal, it does not function primarily as
a proof.

To understand this it is necessary to understand in more

detail the epistolary structure Hansen presents.
Hansen discerns a "rebuke-request" structure as the basic
epistolary structure in the letter.

18

He bases this on similarity to

features of Greek papyrus letters which include the expression of
astonishment found in Gal 1 :6,
section" which extends to 4: 11.

,

eauµa~oo

.,

OTL.

19

This begins a "rebuke

At 4: 12 what he calls a request

formula, Beoµat, along with the first use of an imperative, signals the
beginning of the request portion of the body of the letter.

In the

twelve illustrations Hansen offers from the papyrus letters, the request
formula does not appear as Beoµat.
rather, a form of aproTaro.

Where a request appears it is,

He shows, however, that the use of

9auµa~ro

"almost always serves as the background for a request formula and an

18

Hansen, Abraham, 30-54. It is important to note that Hansen
does not argue for an epistolary structure in place of a rhetorical one.
Rhetorical criticism is important to understand the structure of the
argument, which works in combination with the epistolary structure
(55-71).
19

Hansen, Abraham, 34-42. According to the form of Paul's other
letters, a thanksgiving formula (euxaptcrrro) would be expected.
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imperative, or simply for an imperative."

20

The letters also illustrate

a series of other features clearly found also in Galatians, including
similar causes for rebuke such as rebukes for foolishness and a rebuke
for a change of mind.

Also found are reminders of previous instructions

(cf. Gal 1:9), rebuking questions (cf. Gal 3:1-5 and 4:9), and
expressions of distress (cf. Gal 4:11 and 20).

In many of them the

rebuke corresponds to an imperative.
The structure which emerges from Hansen's analysis, then, divides
the body of Galatians (1:6-6:10) into two sections.

The rebuke section

from 1:6-4:11 functions as the background for the request section from
4:12 to 6:10.

21

The most convincing aspect of his presentation is the

way that the two sections correspond to one another.

22

In this

structure, the pericope takes its place as an appeal through scripture,
which brings to the fore the imperatives that Paul cites from scripture.
The allegory in 4:21-31 thus functions as a typological setting for the
imperatives

EU~pav8~TL

(4:27, from Isa 54:1) and especially

eK~crAE

20

Hansen, Abraham, 45. He relies for this on the work of John L.
White and Keith Kensinger on the structure of letters of petition and on
Carl J. Bjerkelund's work on the auxcrptcrTro-ncrpaKcrAro structures of
"thanksgiving-request" (danke-bitte) in Paul's letters in which he also
argues for a eauµa~oo-a8oµcri structure in Galatians. He cites John L.
White and Keith A. Kensinger, "Categories of Greek Papyrus Letters,"
SBLASP 10 (1976) 79-~1; and Carl J. Bjerkelund, Parakalo: Form, Funktion
und Sinn der parakalo-Satz in den paulinischen Briefen, Bibliotheca
Theologica Novegica, 1. (Oslo: Universitets-forlaget, 1967).
21

This is the basic structure followed in the commentary by
Richard Longenecker, who directed G. W. Hansen's dissertation.
22

Hansen, Abraham, 46-51.
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(4:30, from Gen 21:10).

23

The command to "Throw out the slave-concubine

and her son" is thus the "punch line" of the pericope, which functions
as "Paul's first step in explaining the meaning of his general request,
'Become as I am.

',,24

This analysis has the advantage of accounting for

the relation of this pericope to 4:12-20 and for the different type of
scripture exposition Paul uses here, in contrast to 3:6-29.

25

While the pericope is more intelligible as an appeal from scripture
than as an argument or proof, this hardly explains it.

Just how

problematic this passage is, placed as it is in a pivotal position in
the letter, becomes clearer when the difficulties in the content of the
pericope itself are also considered.
Problems and Issues in the Content of Galatians 4:21-5:1

2.1. 2

The pericope relies on an analogy of several layers, and the basic
problem is how Paul has made the links between the layers of the
analogy.

Whether the Hagar-Sarah passage from Genesis had been used by

the circumcision advocates or not, the connection of Hagar, Mount Sinai,
the Law, and Slavery is a "shocking realignment," as Richard Longenecker

23

Hansen, Abraham, 48. Pierre Bonnard (Galates, 97-8) also
suggests that Paul declares rather than argues in this pericope.
24

Hansen, Abraham, 48-9. Matera (Galatians, 172-9) also sees this
pericope as one of a series of appeals, in this case focused upon the
imperative cited at 4:30. His outline of Galatians begins the series of
appeals with 4:1-11.
25

Hansen, Galatians, 144. It also links this pericope more
closely to the parenetic section which follows. In Part C of this
dissertation, we will see further implications of this factor.
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has termed it, an assessment on which many others would concur.
Commentators seek to explain the basis for this analogy.

26

As Karen Jobes

states it, the issue is how Paul can use Genesis 21 "to effect an
exegetical reversal that ends up identifying Jews as the children of
Hagar and Christians as the children of Sarah" which "contradicts the
traditional understanding of Israel's history that had stood for
centuries."

27

While the labels "Jews" and "Christians" may need

restatement, this reversal of identification is still a shocking and
improbable alignment for Paul, as a Jew of any description, to make.
Explanations of the Allegorical Connections

2.1.2.1

Many scholars suggest that the essential link in the chain here is
the association of slavery and the Law already made in 4:1-11.

28

There

the Law was included as one of the enslaving stoicheia and described
metaphorically as a pedagogue, the slave who guarded and oversaw the
discipline of the young sons of the master who would inherit the
household.

This identification of the Law and enslavement is already

problematic, as will be discussed further below.

As the basis for the

connections clustered around Hagar in this pericope, it becomes a

26

Longenecker, Galatians, 213. Andrew Perriman indicates that
Paul's interpretation constitutes a "blatant contradiction of biblical
history." See Andrew C. Perriman, "The Rhetorical Strategy of Galatians
4: 21-5: 1," EvQ 65 (1993) 27-42.
27

28

Jobes, "Jerusalem, Our Mother," 300.

Barrett, "The Allegory," 12; Llihrmann, Galatians, 90; Ramsay,
Galatians, 433-4; Perriman, "The Rhetorical," 134-5; Betz, Galatians,
242; Dunn, Galatians, 252; MuBner, Galaterbrief, 320; and Matera,
Galatians, 170.
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circular argument, as Lagrange pointed out, since the "Jews" are sons of
the slave Hagar because they are enslaved and they are enslaved under
Hagar as the Law because they are sons of a slave.

29

How the essential

identification is made, and why all the elements are necessary to it,
remains opaque.
An alternative suggestion is made by Charles H. Cosgrove, that the
connection relies upon the identification of the advocates of
circumcision as persecutors (4:28), who are thus equated with Ishmael as
. the per1cope.
.
30
t h e unname d son o f Hagar in

While the merit of this

suggestion should be kept in mind as the purpose of the passage, it does

29

Lagrange, Galates, 118. The "vicious circle" he suggests
proceeds: "les Juifs sont fils de l'esclave et done esclaves, parce
qu'ils sont fils d'Agar. Or ils sons bien fils d'Agar, puisqui'ils sont
esclaves, soit comme astreints a une alliance d'esclaves, soit comm
servant encore dans l'ancienne Jerusalem." See also Cosgrove, "The Law
Has Given," 221. The argument relies, in part, on the Greco-Roman slave
law in which the slave status of the mother determines the status of the
child, rather than the Semitic pattern reflected in the Genesis text in
which the father could recognize his sons by his slaves. See Lilhrmann,
Galatians, 90; Ramsay, Galatians, 433-4.
3

°Cosgrove, "The Law Has Given," 230. Cosgrove works from
analysis of what the elements of common ground are between Paul and the
opponents and Paul and the audience. He finds it "instructive that
Paul's observation in v. 29 presents itself, undefended, as a viewpoint
with which his audience would have been willing to agree," (224) and
points out that the five times persecution is mentioned in Galatians,
familiarity with it is indicated on the part of his audience (229).
(The central thesis and title of Cosgrove's article, "The Law has given
Sarah no children," a point which he makes emphatically is intriguing
but frankly confusing to me. The issue seems to have nothing to do with
Sarah being given children, and Sarah is not even mentioned by name.)
Betz (Galatians, 249) suggests that the typology which identifies the
persecutors as the slaves (4:29) confirms the statement at 4:28, and
that this polarity is the goal of the passage. While Ishmael is not
seen specifically as "persecuting" Isaac in the Genesis text, such an
interpretation of Gen 21:9 is well attested. See Betz, Galatians, 249;
Materia, Galatians, 170-1; and Longenecker, Galatians, 217.
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not explain why Paul makes the entire concatenation of connections in
4:22-7.

Such an explanation also faces a major difficulty because the

link comes toward the end of the pericope, after a chain of connections
made in a manner that indicates they should have been convincing.

The

link of the persectors and the son of Hagar is not stated in a way that
indicates it is explanatory of all that precedes it.

31

Explanations are also made based on Philo's allegorical use of the
Genesis passage.

Peder Borgen, while he agrees with Barrett that Paul

uses the Sarah-Hagar story to counter the interpretation of his
opponents, notes that Paul's identification of the gentile Hagar with
the Jewish Law would not be credible if Paul proposed it to counter the
others' interpretation with a fresh one of his own making.

32

He returns

to Philo's allegorical interpretation for an explanation and contends
that it indicates that the figure of Hagar functioned in Jewish
interpretation at the time as a model proselyte.

Thus Borgen contends

that Hagar, as a pagan Egyptian by birth but a Hebrew by her choice and
rule of life, is identified with the Law she has chosen to follow, and

31

Taking the yap-clauses as a signal, the clause at v. 25b, for
example, "for she is in slavery with her children," should explain why
the present-day Jerusalem corresponds to the Hagar-Sinai Mountain in
Arabia. Likewise, the citation from Isa 54:1 at v. 27 should explain
why the Jerusalem above is free and is our mother. There is some merit
to Cosgrove's suggestion that v. 29 explains why the Galatian gentiles
are to be considered sons like Isaac, but it does not explain the other
connections or why these other explanations would be valid for the
audience.
32

Borgen, "Some Hebrew," 153.
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as a pagan equated with the Law of Moses located in pagan territory.

33

In an excursus in his commentary, Longenecker collects the pertinent
texts from Philo and a survey of other contemporary Jewish
interpretations of Hagar, Sarah, and their sons.

34

Nothing in his

collection confirms Borgen's contention that Hagar was considered a
"model proselyte."

We must wonder, as well, how such a use of the

Genesis narrative would reconcile with the ultimate expulsion of Hagar
and her son.
Longenecker points out that Philo's interpretation presents some
surface similarity to Paul's use of the Hagar-Sarah narrative, but
acknowledges that the similarities "demonstrate nothing more than that
Paul and Philo both read Scripture."

35

Most telling is Longenecker's

conclusion from the data he has assembled,
though there is enough interest in the contrasts and conflicts of
the story in Jewish writings to suggest that Paul's use of it was
not entirely unique, there is no evidence that his particular
allegorical treatment of it was following any Jewish prototype,
particularly in the identification he makes between Hagar, Ishmael,
Mt. Sinai, and the present city of Jerusalem, and in the contrast he
sets out between "the Jerusalem that is above" vis-a-vis Mt. Sinai
36
and the present city of Jerusalem. [emphasis added]
The links, then, remain unexplained, yet the pericope gives every
appearance of a self-evident chain which does not require extensive

33

Borgen, "Some Hebrew,"

154-9.

34

Longenecker, Galatians, 200-6.

35

Longenecker, Galatians, 205.

36

Longenecker, Galatians, 206.
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explanation.

We read this series and find ourselves expected to accept

something as obvious which, to us, remains quite opaque.
2.1.2.2

The Problem of Galatians 4:25

The problem of the unexplained identification centers in the
difficulties posed by v. 25.

Such difficulties are indicated, first of

all, by the textual variants in the first portion of the verse.

The

major variations are the inclusion or omission of 'Ayap and the option
of the particle
this issue.
,,

opo~

Be

or yap.

The manuscript evidence is not decisive on

Most commentators support the variant: TO

'
'
acrTtV
av
TTI-

'

,

Apa.Pt~.

37

Be

The other major variants omit

TO yap or TO Ba ~tva opo~ EOTLV EV TTI 'Apa.p{~.

38

'Ayap
•

~iva

'
Ayap:
either

The longer variant is

generally favored, partly because scribes would be more likely to omit
the word 'Ayap than to add it, and partly because the verse without
'Ayap leaves a stray piece of geographical information dangling.

37

39

27

This is the text chosen in NA , supported primarily by A B and
D. Commentators who choose this variant include: Betz, Burton, Dunn,
Longenecker, Llihrmann, Matera, Oepke, and Schlier. See also Martin
McNamara, ""'to de (hagar) Sina oros estin en te Arabia' (Gal. 4:25a):
Paul and Petra," Hilltown Studies 2 (1978) 27.
38

The major manuscipt evidence for the former is N C F and G.
Lightfoot and Lagrange both support this variant, writing before the
46
discovery of ~ , which supports
in place of yap. The latter is
favored by MuBner. Lightfoot (Galatians, 192-3) and Burton
(Galatians, 259-61) include extended discussions of the variants. Most
commentators discuss this issue at some length.

Be

39

Barrett, "The Allegory," 11. Betz (Galatians, 244-5) suggests
that the inclusion of Hagar is the lectio difficilior but also that it
could be a later insertion. Burton (Galatians, 259) argues for
rather than yap on the grounds that the verse is a parenthesis.
Lightfoot (Galatians, 181) also sees it as parenthetical but would omit
Hagar and opt for yap.

Be

81

Lagrange, on the other hand, sees the phrase as a parenthesis with Hagar
as the subject, but argues that the inclusion of "'Ayap is inexplicable
because it would mean that Paul had based his allegory on two
uncoordinated bases, Hagar as covenant and Hagar as Mount Sinai.
Telling is his statement that Hagar is not evidence that the Jewish
people are in slavery because she is a mountain, but she stands for the
covenant because she, like the covenant, bears children for slavery.

40

Notable here is the fact that this does not explain why she is said to
be a mountain.
Read according to either variant, v. 25a includes a second and
related oddity to be explained.

The article

TO is neuter where we would

expect the feminine, if it refers to Hagar either here or in v. 24.

An

explanation offered by some commentators is that the neuter article
refers to the name or word Hagar rather than the woman.

41

Andrew

Ferriman objects, "This however, would . . . imply that Paul meant
'Mount Sinai' to be substitutable for 'Hagar,' which is completely
inappropriate [emphasis added]."

42

Again the equation of Hagar to Sinai

as the mountain is assumed to be impossible and unexplained.

40

Lagrange,
pas que le peuple
que Agar signifie
pour la servitude.

Galates, 124-7. "Qu'on relise le texte, on n'y verra
juif est esclave parce qu'Agar signifie montagne, mais
l'alliance du Sinai parce que toutes deux enfantent
. . . " (127).

41

Betz, Galatians, 244, n. 65; and Matera, Galatians, 170.
According to Lightfoot (Galatians, 193) the neuter indicates a reference
to the "thing" Hagar as the Hagar of the allegory, if the TR is to be
accepted.
42

Perriman, "The Rhetorical Strategy," 37.
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Perriman offers a simpler explanation, also offered by Dunn, that
the neuter article attaches to

opo~.

This would also explain a third

oddity usually not addressed by commentators, the reverse word order of
"Sinai" and "mountain," not only from the order found in the immediately
preceding verse but also from the order commonly found in the LXX.

43

V.

25a would thus be translated, "The Hagar-Sinai mountain is in Arabia,"
or "This Hagar-Sinai is a mountain in Arabia."

44

How the link is made

between Hagar and Sinai the mountain remains a question.
Several geographical and etymological solutions to this problem
have been proposed related to the detail, "in Arabia."

45

Some rely on an

Arabic etymology, pointing to the similarity of "Hagar" to the Arabic
word for rock, hadjar, "used in reference to mountains in the Mount
Sinai area."

46

This interpretation assumes that the article To refers to

Hagar, to the effect that "Hagar is Mount Sinai in Arabic."

It could

also be plausible, however, as "The Hadjar-Sinai is a mountain in
Arabia."

While this may suggest how the connection may have originally

43

The word order found in v. 25a does not appear in the LXX or
elsewhere in the NT. Most commonly it is To opo~ To ~tva (Exod
19:11,18,20,23; 24:16; 31:18; 34:2,4) or ev T~ opet ~tva (Exod 34:32;
Lev 7:38; 25:1; 26:46; 27:34; Num 28:6; Acts 7:38). See also Neh 9:13;
Num 3:1; Exod 19:16; and Acts 7:30 (opo~ ~tva).
44

Dunn, Galatians, 250; Perriman, "The Rhetorical Strategy," 37-9.

45

Earlier in the century a series of numerological solutions were
also proposed. See Lagrange, Galates, 126-7, for a discussion of them.
46

This is the explanation of the verse given by John Chrysostom.
Burton (Galatians, 260-1) proposes this as a possible explanation. See
also Lightfoot, Galatians, 194. Betz (Galatians, 245) considers it the
most plausible explanation of the long reading.
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occurred to Paul, given his stay in Arabia, it does not explain how it
would be readily intelligible to the Galatian audience, unless we assume
that they knew Arabic or that Paul had presented this line of reasoning
to them before and here reminds them of it.

47

Scholars propose other geographical and etymological solutions
based on the location of Mount Sinai, and in connection with the flight
of Hagar into Arabia and the descent of the Arab people through her son
Ishmael.

Michael G. Steinhauser, for example, attempts to solve the

problem by reference to Targumic interpretations of the Genesis
passage.

48

He cites evidence for the association of Hagar and Hagra and

the use of "Hagra" for Shur, the wilderness in Sinai.

This relies on

multiple geographical identifications of Hagra, Bered, Shur, and Halusa,
and contends that the traditional association of Hagar with Hagra
enables Paul to associate the two as a location in Sinai and hence Mount
Sinai.

G. I. Davies and Martin McNamara propose variations on this

argument.

49

We might well wonder whether the constellations of implicit

and complex geographical links these scholars propose would leap to mind

47

This is unlikely given the lack of any epistolary formula or
other indication that this is the case. As already discussed, he
appears to be introducing something that will be new to them. MuBner,
(Galaterbrief, 323) discusses this solution and questions how the
Galatian audience would comprehend it. See also Ridderbos, Galatians,
177 n. 8.
48

Michael G. Steinhauser, "Gal 4,25a: Evidence of Targumic
Tradition in Gal 4,21-31?" Bib 70 (1989) 234-40.
49

McNamara, "'to de (Hagar),•" 24-41; and G. I. Davies, "Hagar,
El-Hegra and the Location of Mount Sinai," VT 22 (1972) 152-63. See
also Lilhrmann, Galatians, 90.
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for Paul's audience, since he does not explain it for them.

McNamara

acknowledges this difficulty and resorts to the explanation that this is
an instance in which Paul in a moment of "heightened tension .

seems

to have written from the abundance of his own mind rather than from what
his readers would be expected to know.
inexplicable.

1150

In other words, it is

This solution, then, like the Arabic etymology, might

explain why the link occurred to Paul, but not how he expects his
audience to accept or even understand it.
with all of the solutions of this type.

This is the major problem

51

One of the stumbling-blocks here has been a fixation on the
reference as a geographical designation.

The problem has thus

frequently been formed as a question of explaining the introduction of
the place and its connection to Arabia.

Part C of this disseration will

show that the significance is not to be found so much in Mount Sinai as
a place on a map or in a territory but in the identification of Sinai as
a mountain.

52

50

McNamara, "'to de (Hagar)'" 36.

51

Barrett ("The Allegory," 12) also glosses over the issue with
the comment, "we need not linger over the etymological arguments with
51
which Paul might have supported his [interpretation of the name]."
The
fact is, however, that Paul offers no such etymological explanation. He
expects the Galatians to understand and to accept the connection from
what he says.
52

Perriman's work is noteworthy in this connection. His
grammatical analysis of 25a leads him to the translation, "the
Hagar-Sinai mountain," but this brings him to understand the phrase
itself in his reconstruction of the whole verse as "This Hagar-Sinai
concept [emphasis added]." His lengthy paraphrase omits the word
mountain entirely. Mount Sinai is, for him, a metonymy for the Law, not
the mountain. Perriman, "The Rhetorical Strategy," 36-9.
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The geographical problem remains, however:
the location of this mountain "in Arabia?"

Why would Paul specify

Some commentators indicate

that identification of the Arabs as "sons of Hagar" suggests the
.
. A ra b"ia. 53
in
1 oca t ion

Even if the audience was aware of this connection,

we are still left to account for how this mother of the Arabs becomes a
mountain in Arabia, specifically the mountain identified with the Jewish
Law.

Another suggestion has been made that Paul emphasized a location

in the land of "subjugated peoples," outside the "scene of salvation
history."

54

While this is a possibility, we do not know that the

Galatians saw the Arabs as such "subjugated peoples," and it is the city
of Jerusalem which is "enslaved," not the Arabs.

Such an association

may exist but still would not explain how Paul came to that conclusion
in v. 25c.

If, as many commentators have indicated, the actual location

of Mount Sinai was understood to be in Arabia, Paul includes a
geographical detail understood to be fact with little other
significance.

Based on this line of interpretation, some commentators,

such as MuBner, suggest an adversative connotation here in connection
with the remainder of the verse, "Mount Sinai lies in Arabia, seen
geographically, but in actuality, for my allegorical understanding, it
corresponds to the present-day Jerusalem."

55

For this, discussion of the

53

Lightfoot, Galatians, 181; See also the discussion by Lagrange,
Galates, 124-7.
54

Schlier, Galater, 219-20 ("daB die Lage des Berges Sinai
auBerhalb Palastinas, des Schauplatzes der Heilsgeschichte, und im Lande
von unterjochten Volkerschaften").
55

MuBner, Galaterbrief, 324.

("GewiB liegt das Sinaigebirge,

86
problems in the remainder of the verse must be considered without
forming a decisive conclusion about other reasons suggested for why Paul
specifies "in Arabia."
The rest of the verse completes the concatenation of associations
with Hagar.

One issue in v. 4:25b is the meaning of auaTotx8ro.

Many

commentators point out that the verb has a technical meaning beyond
simply "corresponds to" but that it indicates opposing principles lined
up in a manner known in Pythagorean tables of categories, so that it
indicates the two columns Paul is contrasting.

56

While this use of the

verb describes what Paul does, it does not explain the "line-up" in the
"Hagar column."

Likewise, a decision on the issue of whether the

subject of the verb is Hagar from v. 24b or Mount Sinai in v. 25a tells
us little.

The two have, in any case, already been equated.

While decisions on these and other issues are required to settle on
a translation, the essential issue in the verse remains the
multiple-tiered equation Paul makes.

57

The same tiers are present in all

geographisch gesehen, in der Arabia; in Wirklichkeit aber, flir mein
,,allegorisches'' Verstandnis, entspricht es dem heutigen Jerusalem.")
Matera (Galatians, 170), Dunn (Galatians, 251), and Ridderbos
(Galatians, 177, n. 9) concur.
56

Betz, Galatians, 245; Burton, Galatians, 261; Dunn, Galatians,
252; Lagrange, Galates, 127-8; Lightfoot, Galatians, 181; and Matera,
Galatians, 170. Borgen ("Some Hebrew," 154-8) suggests that Hagar as
the model proselyte stands in line enslaved here, but the difficulty of
his interpretation has already been discussed. See also J. Louis
Martyn, "Apocalyptic Antimonimies in Paul's Letter to the Galatians,"
NTS 31 (1985) 410-24.
57

0ptions exist as well in the grammatical construction of these
verses, especially which noun is the subject of each of the verbs: See
especially Cosgrove, "The Law Has Given," 227-9. Patte would call this
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textual variants and translations: the covenant from Mount Sinai, Hagar
the slave-concubine of Abraham, Sinai the mountain in Arabia,
present-day Jerusalem, and Hagar/Mount Sinai/Jerusalem in slavery with
her children.

58

Grammatically, the final clause, "for she is in slavery with her
children" appears intended to explain the alignment between present-day
Jerusalem and the Hagar-Sinai mountain in some seemingly self-evident
way.

What Paul assumes would be obvious to his audience, however,

remains opaque to subsequent interpretation.

We are left with the

question, "Why this concatenation of images and figures?"
element connected and how is it to be understood?

How is each

As the answer emerges

from our tour of the Anatolian context, the infrequently-asked question
will also become significant, "Why the mountain?"

So far we have seen

several instances in which scholars have dismissed the mountain.

Part C

of this dissertation will show that the mountain holds a major key to
interpretation of this verse, and the letter as well.

"mu! tiple-tiered equation" a "homologation."
58

See Patte, Paul's Faith.

It should be noted that the spelling of Jerusalem here, differs
from that used previously in the letter: 'IEpoucra,A~µ (4:25,26) not
'IEpocr6Auµam (1:17,18; 2:1). Here it is the Hebrew version of the name.
(See Longenecker, Galatians, 213.) Several commentators indicate that
Jerusalem here stands for the whole "Jewish race" or "Judaism." (Betz,
Galatians, 246; Burton, Galatians, 261; and Lightfoot, Galatians, 181.)

88
2.1.2.3

Missing Pieces in Galatians 4:26

To the list that Paul assembles under Hagar on the one side, he
counterposes another list in v. 26.

59

All the elements in the list on

the side of the "mother of Isaac" have a corresponding element in the
list under "Hagar:" Jerusalem above (fl ffvoo 'Icpouaa.A.fiµ) corresponds to
"present-day Jerusalem;" free (eA.Eu08pa., also "legitimate wife") to
enslaved (aouA.EUEL); and "our mother" (µfrrrip flµoov) to their mother (she
who is enslaved with her children, v. 25c).

Two items in the list under

Hagar, however, are missing from this list: a corresponding mountain and
a name for the EAEU0epa. (legitimate wife or the one Who is free).
Jerusalem above (fl ffvoo 'Icpouaa.A.fiµ) corresponds to "present-day
Jerusalem," although it is a spatial reference where a chronological one
might be expected (e.g. "the Jerusalem to come.").

A number of

references in Jewish texts are cited by commentators as background for
the reference to a "Jerusalem above" as "our mother," but the
combination of the reference to the city as the mother and to a heavenly
city does not appear together in any of them.
Ps 86:5 which refers to

M~TTlP ~Loov

birth registry with pride.

The closest is the LXX of

as a city in whom people claim their

The future tense could conceivably be

interpreted as a future action of God in establishing Mount Zion,
although it appears to be more simply Jerusalem.

59

It is not clear that

Longenecker (Galatians, 213-4) sets this forth in chiastic
structure which does not, however, follow the order of the clauses in
the Greek.

89

this is the "Jerusalem above" which can be found in Jewish apocalyptic
references.

60

This and other such references indicate little more than the
identification of the city as a female figure as the mother of the
inhabitants.

As will be seen below and in Part B of this dissertation,

such an identification was quite common and hardly requires Jewish
background texts.

Without denying the relevance of the Jewish texts,

the reference will be better understood in a broader context.

The same

applies to the suggestion that "Jerusalem is Our Mother" was a slogan of
the circumcision advocates.

61

If this was a slogan, the question will

emerge after an examination of the Anatolian context of why the
circumcision advocates might use such a slogan there.
No mountain is mentioned in the column under Abraham's legitimate
wife.

Longenecker fills in this blank with "Mt. Zion" on the basis of

the contrast in Heb 12:18-24, and the work of Terence L. Donaldson on
this contrast in Second Temple Judaism.

Mt. Sinai in that typology is

the "mountain of revelation" while Mt. Zion is the "mountain of

60

on this and other references, see Matera, Galatians, 170; Dunn,
Galatians, 253-4; Lightfoot, Galatians, 182; and Longenecker, Galatians,
214-5. Schlier (Galaterbrief, 224-5) points out that the spatial concept
is similar to Gnostic adaptations. Other citations from Jewish texts
include: Isa 50:1, about "your mother's bill of divorce;" Isa 66:7-11,
which refers to Zion giving birth without labor as the birth of Israel
as a nation; and 4 Ezra 10:7, which portrays "Zion, the mother of us
all" as a grieving mother. On the Jewish apocalyptic references see
Dunn, Galatians, 253-4.
61

See Matera, Galatians, 170.
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eschatological redemption."

62

This is not unreasonable, considering Ps

86:5 in the LXX, but whether Paul intended his audience to infer the
connection remains questionable.

Paul, after all, does not specify this

where he conveniently could, and it would, as Longenecker himself points
out, introduce confusion into Paul's typology.

Here the blank will be

left blank as a continuing question in the pericope.
A second blank in the list is the name of the legitimate wife.

I

have chosen to refer to the two figures here as the "slave concubine"
and the "legitimate wife," rather than as "Hagar" and "Sarah" as many
scholars do.

This choice assumes an analysis of the typology as a

contrast of the women's social location in the family in relation to
Abraham.

This in turn assumes a background of understanding about the

relation of the slave system and the family system which few
commentators take into account, but which is contained in the contrast
of

ncriB(m<~

household.

and BA£U9apa as mothers of sons of the head of the
Paul does not name Sarah, so here she will be referred to as

she is in the pericope: "the legitimate wife."

To be born as the son of

the legitimate wife is to be born into freedom as a son who can inherit
the status, social location, and family property of the head of the
household.

To be born as the son of the slave-concubine does not afford

this possibility and means the inheritance of her slave status.

62

This is

Longenecker cites Terence L. Donaldson, Jesus on the Mountain: A
Study in Hatthean Theology, JSNT Supplement Series, 8.
(Sheffield,
England: JSOT Press, 1985) 30-83.
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the significance of the fact that she is "our mother" while "their
mother" is a slave as

11

they

11

are.

Just as the concatenation of images in the Hagar column has no
precedent, neither does this particular combination.

The link of the

"Jerusalem above" and the legitimate wife of Abraham is Paul's.

The

emphasis on the "Jerusalem above" as free is also his, and it relies
upon the contrast to the enslaved present-day Jerusalem.

The most

unusual aspect of what Paul does in this pericope is to set the contrast
so starkly.

While a distinction might be made in some of the Jewish

apocalyptic literature between the imperfect present-day and earthly
city of Jerusalem and the perfect heavenly one to come, the attachment
of such negative connotations to the current Jerusalem remains, as has
been said, "shocking."

We continue to be left with the question of how

Paul as a Jew could use Jewish imagery in such a manner.

The problem

has not been adequately explained within the "Jewish zone.

11

2.1.2.4

The Use of Isaiah 54:1 at Galatians 4:27

The pericope continues with a citation from Isaiah.
recent work of Karen H. Jobes is significant.

63

On this the

She points out that, due

to its position within the passage, the Isaiah citation ought to support
the claims in the preceding and following verses, that:

11

(1) the

Jerusalem above is free; (2) the Jerusalem above is our mother; (3)
Christians are like Isaac, i.e., Sarah is our mother (and therefore

63

Jobes, "Jerusalem, Our Mother,

11

299-320.

92
Abraham is our father)."

64

On the surface it is hardly self-evident how

the citation can accomplish this.

Jobes seeks the connection in an

interpretation based on a "hermeneutic of intertextuality" suggested by
Richard B. Hays.

He indicates that some of the major links in Paul's

image-chains are found in the LXX of Isaiah.

65

In particular, the

identification of Sarah, "not as the mother of the great patriarch
Isaac, but as the mother of oi

atooKOVT€~

TO a{Katov Kai

'~TOUVT€~

TOV

Kuptou ("Those who pursue justice and seek the Lord," Isa 51:2) could
provide the foundation on which Paul includes the gentiles as sons of
Abraham by Sarah.

66

In connection with the pericope in Galatians this

explanation is problematic, however.

For one thing, Paul explicitly

makes the connection to the Galatian gentiles through Isaac, and for
another, the Isaiah passage (51:1ff) offers hope to those "hewn from the
rock" of Abraham and Sarah as their ancestors.

The further contention

that Isaiah provides the connection of Abraham and Sarah to the
eschatologically restored Jerusalem also founders on the texts used to
make the case.

67

The city or people expressed as a female figure is

named not as Sarah but as Zion in the verses immediately following, and
no further direct connection with Sarah is made by Isaiah in the

64

Jobes, "Jerusalem, Our Mother," 303.

65

Jobes, "Jerusalem, Our Mother," 305. She cites Richard B. Hays,
Echoes of Scripture in the Letters of Paul (New Haven: Yale University
Press, 1989) 105-21.
66
67

Jobes, "Jerusalem, Our Mother," 307-8.

See Jobes, "Jerusalem, Our Mother," 305, quoting from Hays,
Echoes, 120.
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subsequent chapters.

While the images exist together with the mention

of Sarah's name along with Abraham in Isaiah 51-54 and may have
suggested such a connection to Paul, the links are made by Paul, not
Isaiah.

Paul appears to make the link of Sarah to the quotation from

Isa 54:1 at Gal 4:27 by the theme of barrenness, relying on Isaiah's
transformation of the theme of barrenness "from 'the story of a birth of
a child to the story of a birth of a people.'"

68

Yet Isaiah does not

make this connection to Sarah specifically.
Jobes points out that the identification of female barrenness with
the city of Jerusalem relies on the assumption in Isaiah's lifetime that
cities were frequently identified as female and frequently as a
goddesses, and the population as their "children."

Cities were

described as barren when they had been overrun by invading armies.

69

What Jobes does not account for is the continuing importance of this
pattern not only in Isaiah's time but in the immediate surroundings of
Paul's audience in his time.
The background in Isaiah which Jobes illuminates provides some
background for the source of Paul's imagery, although it does not
provide most of the connections contended by Jobes and Hays.

This

background also fails to explain the concatenation of images in the

68

Jobes, "Jerusalem, Our Mother," 307. She cites Mary Callaway,
Sing, 0 Barren One: A Study in Comparative Hidrash, SBLDS, 91 (Atlanta:
Scholars Press, 1986) 63. On the connection made on the theme of
barrenness, see also Dunn, Galatians, 234-5 and Longenecker, Galatians,
215-6.
69

Jobes, "Jerusalem, Our Mother," 308-9.
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contrast to Hagar, and how the audience would supply the assumed
background themselves.

Her brief attention to the question of the

audience is worth considering, however.

Given the arduous journey her

analysis has made through intertextual space, she says, "One can only
wonder how Paul could have expected the Galatian Christians to
understand his argument, which can be fully comprehended only by hearing
it within the echoes of the Greek text of Isaiah.

1170

Her explanation is

that Paul had previously taught the Galatian churches from Isaiah.

This

may be a possibility worth exploration in conjunction with the
audience's context.

The themes and imagery from Isaiah to which Jobes

points would have strong resonance with the Anatolian context, but
explanations are more readily accessible directly in the context than by
means of the LXX text of Isaiah, as we shall see in Parts B and C.
Problems and Issues in the Construction of Galatians 4:21-5:1

2.1. 3

The citation of Isa 54:1 and the peculiar concatenation of images
on both sides of the contrast have presumably been fit together for some
purpose.

The issue of whether this is an "argument" or an "appeal" as

the pericope relates to the structure of the letter has already been
discussed.

Here we turn to the issues internal to the pericope to

examine how the passage is constructed and what is the main point Paul
is making.

There is no lack of varying opinions.

One basic division

among scholars may be seen between those who would emphasize the

70

Jobes, "Jerusalem, Our Mother," 318.
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inclusion of the audience by their identification as "sons like Isaac"
and those who see the command to the audience to exclude the "sons of
Hagar" as central.
We mentioned above that when the pericope is viewed as an appeal,
it focuses on the command from Gen 21:10 cited at Gal 4:30.

71

The

contrast of the two columns is constructed to appeal to the Galatian
audience to expel the behavior or mode of thinking or the persons
represented by the Hagar column.

72

When the pericope is viewed as an

argument, however, vv. 28 and 31 appear to be more prominent

These

verses emphasize the identification of the Galatian audience as "sons of
the legitimate wife, like Isaac."

73

Matera, who suggests that the pericope is both an argument and an
appeal, sets forth a division of the pericope into an introduction (v.
21), allegory with interpretation (vv. 22-27), and application and

71

See Hansen, Abraham 145-6, 150-4; Matera, Galatians, 172-3;
Dunn, Galatians, 258; Longenecker, Galatians, 217; Perriman, "The
Rhetorical Strategy," 32; and Jobes "Jerusalem, Our Mother," 301.
Barrett ("The Allegory," 13) asserts that this is a "command of God to
his (angelic) agents," but provides little basis for this contention.
72

See also Cosgrove, "The Law Has Given," 225. He sees the main
point of the pericope as the identification of the Torah and Hagar. The
question of what or who it is that the Galatians are being commanded to
expel is one upon which scholars are divided, basically according to
how the advocates of circumcision are identified. Andrew Perriman
argues that they are asked to expel the Sinaitic covenant as a "concept"
rather than persons ("The Rhetorical Strategy," 40-1).
73

See Betz, Galatians, 249, 251-2. So also Lagrange (Galates,
118) see the main point to prove that Christians are free and should not
submit to legal observances: and Burton (Galatians, 251) who sees it as
"intended to induce the Galatians to see that they are joining the wrong
branch of the family."
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appeal (vv. 28-31).

The first and last verses of the final section, vv.

28 and 31, are the ones which identify the Galatians, and enclose v. 29
which identifies the "sons of Hagar" as persecutors and v. 30 which
issues the command to expel them.

74

When 5:1 is considered in this construction as a transitional verse
which functions to complete this pericope as well as point toward what
follows, the integral relation of the identification of the Galatians
and the command to them is seen.

Gal 5:1a restates their identity as

"free" and how they came to be so, "For freedom Christ has freed us,"
(TTI eAaueap{q

~µas

XpicrTos

~AaueepIDcrav).

This is followed in the

remainder of the verse by the pivotal command, "Stand firm therefore,
and do not submit again to a yoke of slavery" (OT~K€T€ oDv Kai µ~ naALV
~uy~

BOUA€tas ev€xacr8€.)

Their identity is central but can only be

maintained if they stand firm.

To do so requires expulsion of whatever

is indicated concretely by the metaphor of the sons of Hagar.
The pericope comes into relief in a different way when we consider
not only the contrast of the various figures, mothers and sons, but also
the contrast of means of birth, by spirit or by flesh.
has focused attention on this factor.

75

J. Louis Martyn

He observes that the key

prepositional phrases which express the opposition, KaTa mipKa (vv. 23
and 29) and KaTa nvaOµa (v. 28) or Bi'enayyaAtas (v. 28), are adverbial

74
75

Matera, Galatians, 174.

Martyn, "The Covenants," 160-92. This factor has not gone
unnoticed by other commentators. See, for example: Schlier,
Galaterbrief, 217, and Betz, Galatians, 242.
Relying on Martyn, see
also Matera, Galatians, 169, 175; and Dunn, Galatians, 246-7.
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and not adjectival.

This means that they modify the verb Paul uses to

indicate the means of birth, not the peoples formed.

Martyn also shows

the significance of Paul's choice of the verb that these phrases modify.
Paul uses yavvav, the verb used in the LXX and the NT for the male
action of "begetting" rather than the verb used in the LXX of the
passages from Genesis he cites.

The verb there is

used for a female giving birth.

Paul's choice is deliberate.

TLKTELV,

the verb
76

Martyn

describes Paul's choice and use of the verb yavvav as a "missioning
verb" used to indicate the genesis of Christians through the power of
the gospel.

77

Thus two different birthing processes are opposed to one

another, one according to the flesh and the other according to the
spirit or by means of the Promise.

The one according to the flesh, as

Martyn and others point out, refers to the rite of circumcision.

78

He

uses this and the contrasting birth process to distinguish the
allegorical references as two different missions within formative
Christianity, rather than between Judaism and Christianity.

79

In this he

accomplishes his clearly stated exegetical purposes in relation to

76

Martyn ("The Covenants," 174-6) indicates that the use of
in the question from Isa 54:1 could be better connected with
rabbinical rules of interpretation that Paul clearly knows if he used
TLKTELV elsewhere in the pericope rather than yavvav.
The choice of
this verb is thus likely to be quite deliberate.
TLKTELV

77

Cf. Phlm 10 and 1 Cor 4:14-15.

See Martyn, "The Covenants,"

176-7.
78

Martyn, "The Covenants," 180.

79

Martyn, "The Covenants," 179.

See also Dunn, Galatians, 246-7.

98

. th cen t ury issues.
.
BO
twent1e

His worthy motivations, however, mask

further implications of his analysis.

The two birthing processes refer

to contrasting rituals of incorporation: circumcision and baptism.

81

This issue will receive further attention in Part C of this
dissertation.

Summary

2.1. 4

We have seen that Gal 4:21-31 is pivotal in the structure of
Galatians because it summarizes what has already been said and lays the
groundwork for what will follow.

We have also seen that the pericope

poses more questions for scholars than it answers.

In a position where

we would expect lucidity, we find shocking and unusual connections.
Explanations are offered which acknowledge the confusion, such as the
one Betz cites from Ps.-Demetrius that dark and mysterious arguments can
be stronger than clear ones and various resorts to "Paul's
emotionalism."

We are left with the question, however, of why Paul

would place such a confusing and slippery appeal/argument in such a
crucial position.
The position and content give every indication that Paul considered
this appeal/argument to be a strong one.

Whether he himself introduced

an interpretation of the Genesis passage or responded to his opponents'

80
81

Martyn, "The Covenants," 161-3.

See also Oepke, Galater, 110-1. Oepke relates the two birth
processes to a religious ontology as opposed to an ethical one, in
connection with birth in the mysteries and Hellenistic thinking about
spiritual birth.
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use of the passage, Paul would need a very strong case to overcome the
surface meaning of the Genesis passage.

Yet the connections he makes in

his multi-layered allegory appear to be confusing and tenuous at best.
We are left with questions.
as a mountain?

Why, for example, is Hagar identified

Why is that mountain said to be in Arabia?

How does the

clause "for she is in slavery there with her children" explain why that
mountain corresponds to present-day Jerusalem?

How does a quotation

from Isaiah which commands a barren woman to rejoice because now she has
many children explain that Jerusalem above is free and is our mother?
Why are there blanks in the column under that "free mother" when it is
compared to the column under Hagar?

Perhaps more basically, how can the

Jewish Law be identified with slavery and with a slave concubine who was
expelled from the family with her son, and how can all these negative
elements be connected to the city which is at the heart of Jewish life?
How can a Jew in the mid-first century C.E., even as a convert to
Christ, not only think such things but also offer them as explanations
he assumes will be self-evident to his audience?
As an appeal, the allegory appears to define a clear contrast and
choice for the audience.

Yet we are left with the question of how this

contrast is expected to be persuasive and, it would appear, self-evident
to the Galatian gentile audience.

The concatenation of images in the

two columns Paul forms are, as we have seen, frequently explained on the
basis of various aspects of Jewish background texts.

All of these,

however, require information that there is no reason to expect that the
audience would necessarily know.

Even if they did have such knowledge,

100

the connections contended are complex and would not necessarily be
readily apparent.

This factor is frequently acknowledged by scholars

who propose these explanations.
We will see in Parts B and C that the Anatolian context provides a
reasonable explanation for the concatenation of images in the
configuration found in this pericope in a manner that would be readily
apparent to anyone who lived there.

This, as we shall see, will require

substantial reconsideration of many other aspects of the letter as well.

101
2.2

Galatians 3:19-4:11: Law. Stoicheia. and the Family System
In the previous section, we saw that some scholars explained the

link that Paul makes between Hagar and the Law (as the Mount Sinai
covenant) on the basis of the link already made to the Law and
enslavement in 3:19-4:11.

The link made in this passage poses problems

of its own which will be discussed further in this section.

It should

be noted that the choice of 3:19-4:11 has been made on the basis of the
content and the interrelated metaphors the passage contains.

No case

about this as a discourse unit in relation to the structure of
Galatians.

82

In 3:19-4:11 Paul makes another multiple analogy based on a family
system.

The family system, it must be remembered, was a major arena of

the relational dynamics of the slave system in antiquity, and this is
where the metaphor of slavery and freedom has significance.

In the

pericope already discussed, 4:21-31, the family system in question
revolved around Abraham.

The family system assumed in Gal 3:19-4:11

corresponds to a more general pattern in the Greco-Roman world.

Here

issues which relate to Paul's metaphorical use of the family system will
be addressed.

83

A description of the basis of the metaphor and how it

operates in the letter will be useful in order to understand the

82

The definition of this passage includes several units as defined
by Betz and others. The division includes the portion of the letter in
which the issue of the crTotxcia TOG Kocrµou and the family system
metaphor is concentrated.
83

Paul's mention of inheritance and the time appointed by the
father, along with the roles of administrators who would have charge of
the inheritance during the period of minority of the future head of the
household, has caused commentators to question which legal system Paul
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problems it raises for interpretation.

Then the metaphorical referents

which the family system describes will be discussed: the crTOLXEta TOU
K6crµou and the Law.

Metaphorical Use of Social Locations within the Family System

2.2.1

In Gal 3:19-4:11, Paul mentions several social locations within the
family system.

The focus of attention in the metaphor is on the son of

the head of the household who will, at a specified time, assume the
position of master (Kuptos).

The issue of freedom and slavery in this

case is not a contrast of free and slave status so much as it is a
contrast of phases of development of the master's son.

84

Figures within

the family system are designated as enslaving forces during the son's
time of minority, and although at least two of the figures named might

has in mind in this metaphor. Longenecker surveys the various arguments
and points out that the inheritance laws to which many scholars refer
post-date Paul, and that Paul does not conform to any of them
(Galatians, 163). That the preoccupation with legal codification itself
post-dates Paul means that Paul was far more likely to be presenting
this family metaphor as his audience would observe it directly than by
means of legal references. Use of the metaphor from the point of view
of the future master, it should be noted, does not imply that Paul's
audience is made up of future masters but that the household system
centered in masters and their sons is their frame of reference. Just as
the nuclear family today can form a general frame of reference even when
a large proportion of our society does not live in one, so in antiquity
the family system of the large household could easily form a
metaphorical frame of reference beyond those who participated in it
directly. While the legal systems reflected in the extant codes were
interrelated with the family systems, it is a pattern of development
within the system of family relations which is at the fore in the
metaphor.
84

This is an essential distinction which is not always made, and
rich with unexplored implications. Some of these implications will be
explored in their cultic and metaphorical dimensions in Part C.
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commonly be slaves themselves (natBayroy6s and
status is not in direct view.

otKov6µo~),

their slave

Rather it is the future master's time of

minority "enslavement" which is contrasted with the time of majority at
which he attains his freedom.
The family system which Paul appears to assume is the Roman one, or
a Galatian one similar to it.

The legal underpinnings of the Roman

family system and Roman institutions are found in the legal principle of

patria potestas.

85

In this the male head of the household

(paterfamilias) had ultimate control over both children and slaves in
his household as a kind of "magistrate" of the domain in which they
lived.

His powers included the power of life and death (vitae necisque

potestas), the legal right of the paterfamilias to order the execution
of any of his children or slaves.

85

Included in this power was the

0n this see: J. A. Crook, "Patria Potestas," CQ 17 (1967)
113-22; William V. Harris, "The Roman Father's Power of Life and Death,"
in Studies in Roman Law in Hemory of A. Arthur Schiller, eds. Roger S.
Bagnall and William V. Harris (Leiden: E. J. Brill, 1986) 81-96; Max
Kaser, "Der Inhalt der Patria Potestas," Zeitschrift der
Savigny-stiftung fur Rechtsgeschichte 58 (1938) 62-87; W. K. Lacey,
"Patria Potestas," in The Family in Ancient Rome: New Perspectives, ed.
Beryl Rawson (Ithaca, New York: Cornell University Press, 1986) 121-144;
Richard P. Saller, "Familia, Domus, and the Roman Conception of the
Family," Phoenix 38 (1984) 336-55, and "Pietas, Obligation and Authority
in the Roman Family," in Alte Geschichte und Wissenschafts geschichte,
Festschrift fur Karl Christ, eds. Peter Kneissle and Vler Losemann
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1988) 393-410, and
"Patria Potestas and the Stereotype of the Roman Family, Continuity and
Change 1 (1986) 7-22; Suzanne Dixon, "The Sentimental Ideal of the Roman
Family;" Emiel Eyben, "Fathers and Sons;" and Richard P. Saller,
"Corporal Punishment, Authority, and Obedience in the Roman Household,"
in Harriage, Divorce, and Children in Ancient Rome, ed. Beryl Rawson
(Oxford and Canberra: Clarendon Press and Human Research Center, 1991)
99-113; 114-43, and 144-65; and Suzanne Dixon, The Roman Family ·
(Baltimore: Johns Hopkins University Press, 1992).
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father's right to decide at birth whether to recognize his child as
legitimate or to have the child exposed.

While there is little evidence

of this ever being used against adult sons, it was apparently used
against daughters for drunkenness or extramarital sexual relations.

86

On

a practical day-to-day basis, this right allowed corporal punishment and
control of all other aspects of the lives of children and slaves.

This

formidable legal power has led some scholars to construct a harsh view
of how patria potestas functioned in family relationships, portraying a
family relatively devoid of affection.

87

Recently scholars have

assembled evidence for much more affection in family life, at least
between children and parents, based on the familial virtue of pietas.

88

The family system based on patria potestas meant that children and
slaves both came under the control of the paterfamilias.

Gaius, the

renowned Roman jurist of the second century C.E., notes that the power
of the master over slaves is generally recognized among all peoples.

86

89

See Harris, "The Roman Father's Power," 87.

87

Paul Veyne is usually cited as the major exponent of this view.
See Paul Veyne, "The Roman Empire," in A History of Private Life, eds.
Philippe Aries and Georges Duby, eds., vol. 1, From Pagan Rome to
Byzantium, Paul Veyne, ed., trans. Arthur Goldhammer, (Cambridge,
Massachusetts and London: Belknap Press of Harvard University Press,
1987), 1-207.
88

See the works of Crook, Eyben, Harris, Dixon, and Saller cited

above.
89

Gai. Inst. 1.52-3. He also notes efforts in his day to curb
excessive severity on the part of masters (1.53), although the
effectiveness of legal remedies is a matter of scholarly dispute outside
our purview here. Translations of Gaius are from: Gaius, The Institutes
of Gaius, trans. Francis de Zulueta (Oxford: Clarendon, 1946).
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He indicates that such power over children is unique to Romans, with the
notable exception of the Galatians.

90

This suggests a similar but not

identical system of family law in Galatian custom, but one which would
also support the similarity of children and slaves assumed in Paul's
metaphor.

This family system is centered, as is Paul's metaphor, on the

relationship of father (paterfamilias) and son (future paterfamilias).
Son and Heir

2.2.1.1

The metaphor of the son and heir operates in a less than simple
manner in this pericope.

91

The status of son in the family is assumed

metaphorically in the use of the reference to being "under a pedagogue"
(uno naiBayooy6v), at 3:24-5.

It is then made explicit in the reference

to "sons of God" (uloi 9c:ou) in 3:26.
(ntcr't't~)

By means of baptism and faith

in Christ, that sonship status is conferred and also implies

status as "heirs" (KA.f1pov6µot) to a legacy from Abraham, through Christ,
as Abraham's seed.

The son does not receive control of his inheritance,

90

Gai. Inst. 1. 55: "the Galatians regard children as being in the
potestas of their father" (de Zulueta translation). Francis Lyall also
cites this ("Roman Law in the Writings of Paul -- Adoption," JBL 88
[1969] 465, n. 34.)
91

"Son" is specified. How and whether daughters are conceptually
included is an issue beyond this project and one to which little
attention has been given to date. Lightfoot (Galatians, 170) points
toward the question in his discussion of whether Paul has Roman or
Jewish law in mind here, since: "the Roman law of inheritance supplied a
much truer illustration of the privileges of the Christian, than the
Jewish. By Roman law all the children, whether sons or daughters,
inherited alike . . . ; by Jewish, the sons inherited unequally, and
except in default of male heirs the daughters were excluded." This
confines the notion of "inheritance" to property. Inheritance o:f the
position of the male head of household as a free and as a full
participant in society is not in view in Lightfoot's analysis.

106

however, while he is a minor, even though he is "master of all" (Kupiec;

nciv't'mv, 4:1), but at the "time pre-appointed by the (his) father" ('t'fjc;
,
, ) 92
npoeaaµiac;
't'ou- na't'poc;
.

To describe the "appointed time," more than one aspect of Paul's
metaphor is operating.
"redeem"

(e~yopcil,;:aiv)

The appointed time is when God sends his son to
those "under" the Law as pedagogue.

This would

appear to imply redemption from slavery even though those redeemed are
metaphorically understood to have free status by birth (4:4-5).

This is

further complicated by the reference to the moment also as the time of
reception of adoption as sons, although there is no original birth
status indicated for the adopted sons (4:5).
by the son's cry "aJ)J)a

o na't'flp."

The moment is marked also

The metaphorical reference for such a

cry in the family context would appear to imply a more childlike call to
the father as parent, although this is not entirely clear (4:6).

93

This

moment is described at 4:7 as one of transition from being a slave to
being a son, and, as a consequence, also an heir.

This is consistent

with the redemption language and conceivably the adoption language as

92

This poses some problem since it appears to mean that the father
is dead. See Lightfoot, Galatians, 165. He clarifies that, "The point
of comparison lies not in the circumstances of the father, but of the
son," and that all metaphors cease to apply at some point.
93

! find no comment on this question in the commentaries, which
focus on the retention of the Aramaic address, AJ)J)a, its origin as a
prayer address in Palestine and Jesus himself. See Betz, Galatians,
210-11; Burton, Galatians, 223-4; Dunn, Galatians, 221-2; Lagrange,
Galates, 104-5; Lightfoot, Galatians, 169-70; Longenecker, Galatians,
174-5; Matera, Galatians, 151; MuBner, Galaterbrief, 275-6; Oepke,
Galater, 97-8; Schlier, Galaterbrief, 199, n. 1.

107

well.

In 4:8-11 the metaphor continues to assume a previous slave

status under confining supervision followed by free adult status.
For Paul's audience, such a complex metaphor of family relations
would have required no clarification.

For us, however, this is one of

the assumptions which Paul and his audience share but to which we are
not entirely privy.

They would apparently understand, for example, "the

time appointed by the father," although efforts to explain this from the
94
. pro bl ema t·ic.
ev1"d ence o f Roman 1aw remain

The equation of the stage of minority and slave status is one such
assumption.

While one commentator considers the equation of the young

future heir and the slave to be hyperbole,

95

some equivalences of the son

and the slave are assumed under the Roman family system characterized by

patria potestas.

96

While sons differed markedly from slaves because they

were able finally to reach an age of majority, during childhood they
were equated with slaves in several ways.
Greek and Latin vocabulary, in which
and slave.

97

7ta.t~

This is reflected in both
and puer refer both to child

In addition to this social equation, children were also

identified anthropologically with slaves because of their "unbridled

94

See, for example, Lightfoot, Galatians, 166.

95

Longenecker, Galatians, 162.

96

Dunn, Galatians, 210.

97

See also Belleville, "'Under Law,'" 61.

This will be discussed further at 6.2.3. See also David J.
Lull, "'The Law Was Our Pedagogue,•: A Study in Galatians 3:19-25," JBL
105 (1986) 494, n. 89. He cites Plato, Leg. 7.808E, "who says that,
although children are treated as freeborn insofar as they are sent to
teachers, they are treated as slaves when they are disciplined by
pedagogues."

108

passions" which had to be held in check.
to dispose of their inheritance.

98

Minor sons were also unable

99

Distinctions between slaves and sons in this system are
significant, however.

Richard Saller points out a major distinction

based on the Roman virtue of pietas which established a web of relations
and mutual obligations which included the children and wife of the
paterfamilias but not his slaves.

100

A related distinction is that the

major threat of punishment used against an adult son would be
disinheritance, while the slave would be threatened or punished by the
whip.

This was as much a matter of honor and status as physical pain,

since exemption from beating was an important symbolic dividing line
between free citizens and all others.

101

The distinction between slave and free also reveals the equation of
slave and child.
punishment.

Like a slave, a minor son would be subject to corporal

His minority status is equated with slavery as a phase of

development which ends when he reaches the age of majority and inherits.
Coming of age, then, is a kind of "ransom" from enslavement into the
category of persons not subject to beatings, persons who can participate
fully in a society where obligations can be more mutual.

98

See Lull, "'The Law Was Our,'" 493-4.

99

See Betz, Galatians, 202.

100

saller, "Corporal Punishment," 146, as a summary of "Pietas."

101

see Saller, "Corporal Punishment," 151-61. Saller also
indicates how the line shifts during the course of the Empire so that
the citizen poor become subject to corporal punishment later in the
Empire.

109

Son by Adoption

2.2.1.2

Paul also equates attainment of the age of majority as a "ransom"
with the moment of reception of adoption as son and heir, indicated by
the cry, "af3f3a

o 7tCl"t"fip"

(4:6).

This metaphor relies upon assumptions of

a legal and family system closest to that found in Roman law.

Under

Roman law, and to a lesser extent Greek law, the status of son and heir
.
102
cou ld a 1so b e conf erre d b y a d op t ion.

The primary purpose of adoption

was to assure the continuation of the family line of the adopting
family.

It was not for the sake of the adoptee.

103

Adoption was rare

in Jewish legal practice, since other means were provided for the
succession of the family line.

104

As part of the system of Roman family law, legal adoption (adoptio)
was an aspect of the concept of patria potestas already mentioned.

By

adoptio, the adopted son comes under the patria potestas or paternal

authority of the adopting father by a purchase which mimics the purchase
of a slave.

105

The adopted son was not a slave, however, but equal to a

102

For a few notes on the Greek practice, see TDNT, s.v.
"u\.oecaia," by Peter Wlilfing von Martitz.
103

see Lyall, "Roman Law

Adoption," 459.

104

See Lyall, "Roman Law
Adoption," 459-64. For citations
of those who do contend a "semitic" background for adoption references
in the NT, see Atkins, "Paul's Use," 179.
105

Atkins, "Paul's Use," 176-7. Another form of adoption,
adrogatio, was similar but applicable only at Rome. According to Dunn
(Galatians, 217), adoptio included, "the legal possibility of a father's
releasing his son from his potestas by formally selling him
(emancipatio). According to early Roman law, if this was done three
times the son was finally free of his father's potestas. After the

110

natural-born and recognized son.

The Greco-Roman papyri indicate that

the adopted son became equal to a biological son in every way.

106

The specific Greek term which Paul uses for adoption, ulo9£cr{a, is
relatively rare.

The earliest known uses of the word are found in

funerary inscriptions from Delphi and Crete from the early second
century B.C.E.
adoption

11

(

These contrast "by birth" (Ka't'a y8vecriv) with "by

<
'
)
Ka9 > uio9£criav
. 107

The use of the term in the NT and specifically by Paul points
toward a religious significance.

As Betz points out, in the NT the

notion of adoption "is always used in the religious sense describing

first two sales, however, the son could be manumitted (like a slave)
back to his father, who would receive him back by a fresh act of
adoptio. This helps explain how Paul's thought could move so easily
from the thought of redemption (from slavery) to that of adoption to
sonship. Presumably also included in Paul's use of the analogy was the
fact that the adopted person was for all legal purposes in the same
position as the natural son, with the same rights of succession -- so
that 'adoption' is fully equivalent to 'sonship' ."
106

Matera, Galatians, 151: "(1) the adopted son becomes the true
son of his adopted father; (2) the father agrees to provide the
necessities of food and clothing; (3) the adopted son cannot be
repudiated; (4) the adopted son cannot be reduced to slavery; (5) the
natural parents cannot reclaim the adopted son; (6) adoption leads to
the right of inheritance." He relies on D. R. Moore-Crispin, "Galatians
4: 1-9: The Use and Abuse of Parallels," EvQ 60 (1989) 215. See also
Barry Nicholas, An Introduction to Roman Law, Clarendon Law Series
(Oxford: Clarendon, 1962) 77-9.
107

RAC, s.v. "Adoption," by Leopold Wenger and Albrecht Oepke.
3
They cite SIG 1255: ~aµ[o~]~v : Eu~pay6pa. IlaA.aionoAt't'a~ : Ka't'a y8vecriv,
Kae· U09€cr{av a8 : 'AeavoBropou BoUAtBa~.
(The inscription omits the
first i in uio9ecriav.) The distinction is also made between the
adoptive son as noi~'t'o~ or 9€'t'o~ ul6~ and physical yv~crio~ uio~. See
also Atkins, "Paul's Use," 175, who indicates that literary use can be
traced to the first century B.C.E.

111

adoption as sons by God."

108

Betz assumes a background for the concept

in mystery initiations, although the evidence he cites is more
problematic than he indicates.

109

In any case, Paul clearly associates

adoption with the reception of sonship in the ritual of baptism.
Baptism as adoption includes the one baptized in a fictive kinship
relationship which promises some future inheritance as well as a change
of present status.

110

Paul uses adoption, then, as a metaphor for the ritual inclusion of
an adult as a son in the family.

The event of adoption is equated to

the moment when a natural son reaches the age of majority.

For both

this means inclusion in the family and in society as free adult men.

108

Be t z, Ga 1 a t ians,
.
208 - 9 .

109

Betz, Galatians, 208-9. In addition to a source on the Mithras
cult, which postdates Paul's letters, he refers to the collection in
RAC, s.v. "Adoption," by Leopold Wenger and Albrecht Oepke, 99-112.
Some of their citations are problematic and associate supposed evidence
of "rebirth" with adoption (100). They also indicate that adoption
could also take place in the mysteries as a relationship of the initiate
and the priest who initiates (110), with an illustration from the cult
of Cybele and Attis to be discussed in Part B.
110

This fictive kinship is not unprecedented. See Atkins, "Paul's
Use," 178-9. He cites the work of Wayne Meeks (The First Urban
Christians: the Social World of the Apostle Paul [Mew Haven and London:
Yale University Press, 1983] 87-8) on "the use of the concept of
adoption in inscriptions in the Bosporan kingdom from the early empire."
The inscriptions in question are from the Corpus Inscriptionum Regni
Bosporani 1281, 1283, 1285, 1286, unavailable to me at this writing.
Cult members refer to one another as "adoptive brothers worshiping the
Highest God. (e:t.cr7tot.rrrni &.ae:A.cpol. cre:J36µe:voi ee:ov U'l'LO"'t"OV).
(See A. D.
Nock, "The Historical Importance of Cult-Associations," ClR 38 [1924]
105.) Meeks and others assume these are Jewish syncretists, but since
references to ee:o~ U'l'LO't"O~ are no longer taken by scholars as proof of
Jewish presence or influence in and of themselves, this must be
questioned without additional indications in the inscriptions
themselves.
II

112

Pedagogue

2.2.1.3
The

naiBayooyo~

naiBayooyo~

was over the son during his minority.

The

was "the slave guardian appointed by a father to supervise

his son's activities and behavior from the time the child woke up in the
morning until he went to bed at night." 11

1

This supervisory control

generally started when the boy left the care of a nurse at the age of
six and continued until well after puberty.

112

At the age of majority,

the pedagogue's administration ended and the boy "became his own
master."

113

The custom is attested as early as Herodotus and was

widespread among Greeks, Romans, and well-to-do Jews in Paul's day.

114

Pedagogues were frequently slaves of foreign origin and usually
aged.

115

The pedagogue was often portrayed visually as "an old,

grumpy-looking Socrates," and the ugliness of some of these portrayals
is said to indicate the "proverbial dread that children had" of them.

116

The role of pedagogue was considered appropriate for slaves unfit or

111

Norman H. Young, "The Figure of the Paidagogos in Art and
Literature," Biblical Archaeologist 53 (1990) 80-1.
112
113

Young, "The Figure," 81.

Young, "The Figure," 80.

114

Norman H. Young, "Paidagogos: the Social Setting of a Pauline
Metaphor," NovT 29 (1987) 150.
115

Young, "Paidagogos," 151.

116

Young, "Paidagogos," 152 and n. 21; and "The Figure," 82.

A pedagogue could also be a freedman

( 158).

113

unsuitable for other tasks due to age, injury, or alcoholism.

117

Not

surprisingly, then, negative portrayals of pedagogues abound in ancient
art and literature.

They had a reputation for administration of

vigorous punishment, and the basic accoutrements of their position
included the cane, whip, rod, and crooked staff.

118

They were expected

to be strict disciplinarians and to guard their charges from harm and
. fl uences. 119
f rom unsavory in

They were also seen as the child's guide to

good morals and good grammar, and their guidance was given with a firm
and controlling hand.
the ruler.

°

12

From the child's viewpoint, the pedagogue was

121

The pedagogue's image was not one of unmitigated cruelty, however,
and some commentators emphasize the more positive side of his
relationship with his charges.

Given the constant presence of the

pedagogue in the child's life, affection and warmth is also seen in
accounts of the relationship.

This shows in the intimate care-taking

117

See Young, Paidagogos," 152.
practice by several of the moralists.

He cites the criticisms of this
See also Young. "The Figure," 82.

118

Young, "The Figure," 80, 83; and "Paidagogos," 162-3. The
staff, as Young points out ("The Figure," 83-4), could be a sign of
freed status but was readily available for other uses.
119

Young, "Paidagogos," 159. He cites a passage from the fourth
century C.E. writer Libanius in which the vocabulary of guarding and
imprisonment is thick in the description of the role of the pedagogue,
as is the theme of protection of the boy from "undesirable lovers."
120
121

Young, "Paidagogos," 159-60.

See also Linda L. Belleville, " 'Under Law• : Structural Analysis
and the Pauline Concept of Law in Galatians 3:21-4:11," JSNT 26
(1986) 59-60.

114

functions expected of pedagogues and in the expressions of affectionate
remembrance and care for pedagogues not infrequently shown by grown
men.

122

In Paul's metaphorical use of the figure, some scholars emphasize
the positive and protective aspect of the guardianship role.
however, see the negative and confining aspect as dominant.
hinges partly on the interpretation of a phrase in
e~poupouµaea

auyKABLOµavoL.

123

124

Gal 3:23:

Most,
The issue

uno

v6µov

Norman Young, for example, takes the

participle as an epexegetical clarification of the finite verb, thus "we
were guarded, being confined under the law."
"the law was actually our pedagogue.

125

As a result, in v. 24,

This puts the confining role of

the pedagogue to the fore in the metaphor.
David Lull, on the other hand, takes the participle as a substitute
for the imperfect, "indicating 'continued action antecedent to that of
the principal verb.'"

122

126

Thus Lull connects the verse to the previous

Young, "Paidagogos,

11

165-8; and "The Figure," 83-4.

123

T. David Gordon, "A Note on IlaiBayroyoc; in Galatians 3:24-25,"
35 (1989) 150-4; and Lull, "'The Law was Our,' 486-94. See also
Dunn, Galatians, 197. Lightfoot emphasizes the role of moral training
(Galatians, 148-9.) It should be noted that Paul's metaphorical use of
the pedagogue is hardly original. Philo, for example, associated the
naiBayroyoc; with law (v6µoc;) and custom (e9oc;).
See Young, "Paidagogos,"
154-5. For other examples see Betz, Galatians, 177-8; and Longenecker,
Galatians, 146-8.

NTS

124

Betz, Galatians, 177-8; Burton, Galatians, 199; and Lagrange,
Galates, 90-1. See also the works cited by Lull, "'The Law was,'" 481,
n. 2; and Belleville, "'Under Law,'" 57-9.
125

Young, "Paidagogos," 170.

126

Lull, "'The Law Was,'" 487.

He cites E. D. Burton, Syntax of

115

one, so that "The scripture enclosed all things under sin

" is

indicated again in the participle: "we were guarded, having been
enclosed [with everything under sin] .

"

He sees this as slightly

adversative, so that "the Law mitigates the condition of being 'enclosed
with everything under· sin."

127

Even if this is the case, enclosure is

still emphasized, and the Law as pedagogue is instrumental in the
maintenance of that confinement.
Confinement as a negative and undesirable condition must be taken
as the point of the metaphor in Paul's rhetorical strategy.

While the

Law as pedagogue may once have served the protective purpose Lull
emphasizes, Paul's point is that no adult man would want to return to
the control of his childhood disciplinarian, regardless of the fact that
the disciplinarian once protected him from harm.

As Norman Young

indicates, Paul's use of the metaphor emphasizes guardianship and the
temporary aspect of the role.

128

Since status was established by the

distinction of whether or not a person was subject to corporal
punishment, this negative aspect of the meaning of "under a pedagogue"
must not be undervalued.

the Hoods and Tenses in NT Greek (Grand Rapids: Kregel, 1976; reprint,
original publication information not cited) § 127.
127

Lull, "'The Law Was,'" 487. This relates also to his reading
of 3:19, which will not be discussed here. See also Gordon, "A Note."
128

Young, "Paidagogos," 170-6.

116

Custodians

2.2.1.4

Equated with the figure of the pedagogue are the custodial figures
of the en{TpOXOs and the OtKOVOµOs, translated Variously as the
"steward, trustee, or administrator" or the "one to whom the charge of
anything is entrusted" and the "one who manages a household" or the
"house-steward," "manager," or "administrator."

129

The otKov6µos was

usually of servile origin, either a slave or a freedman.

130

The

association of en{Tponos. as a legally appointed guardian of an orphaned
minor, and the naiaayroyos, as a guardian by virtue of social position by
the father's appointment, is not unknown.

131

These are thus figures in

the household distinct from the pedagogue but equated metaphorically by
the confining and controlling role they would have in relation to the
future head of the household during his age of minority.

132

These

custodial figures are, in turn, equated with the crTOLXEta TOG Kocrµou
which formerly ruled over the gentile Galatians.

129

130
131

LSJ, s. v. "en{Tponos,"

133

and "otKov6µos.

Dunn, Galatians, 211.

Young, "Paidagogos," 155.

132

In this light, various interpretations and questions about the
precise role of these two figures are not particularly significant. As
Lightfoot (Galatians, 166) points out, these terms are meant to be
comprehensive, not to correspond to technical terms in Roman law. On
the equation of these figures with the pedagogue, see Longenecker,
Galatians,
133

162.

While it would be tempting to distinguish these figures from
the 7ta.taayroy6s as those who ruled over the gentiles, the analogy would
break down if any effort were made to associate these figures with the
adoptive son. Paul's point here is the equation, not the distinction.

117

Equation by Analogy: Stoicheia and Sons, Jewish and Pagan

2.2.2

Above we mentioned that Paul constructs a multi-tiered analogy in
Gal 3:19-4:11 based on the metaphor of the son and the figures who rule
his life during his time of minority.

While scholars are not unanimous

in their interpretations of the structure of this analogy or the
equations it appears to make, the correspondence of· the elements can be
lined up.

One layer is represented by the son under the control of the

pedagogue or the custodians.

134

Jewish people and the Law.

This is in turn equated to the gentile

This corresponds to another layer of the

Galatians and the <Jt'oixaia ToO Kocrµou.

Thus the controlling forces of a

previous period are equated as pedagogue-custodians, Law, and stoicheia,
as are those controlled as the inheriting son, Jew before Christ, and
gentile before Christ.

135

The equation is represented as in fig. 1.

Pedagogue
and/or
Custodians

Law

l

Jews

Fig. 1.

=

l

Son and Heir

Stoicheia

=

l

Anatolian
Gentiles

Chart of metaphorical equations in Gal 3:19-4:11.

134

This layer could also be defined as two if pedagogue and
custodians are seen as distinct metaphorical referents which correspond
to Jewish and gentile respectively.
135

For versions of the structure of this equation, see, for
example, Matera, Galatians, 155; and Belleville, "'Under Law,'" 54-5.

118

The extent of these equations, particularly the inclusion of the Law as
one of the stoicheia has been the subject of much debate.

This has been

made more difficult by the question of what Paul means by the stoicheia.
Again a basic element of the letter that Paul assumes his audience will
readily comprehend is a source of confusion for subsequent readers.
Here we will address the question of what Paul means by the stoicheia
and then go on to look at how the Law functions as one of them in the
letter.
2.2.2.1

Who or What are the

~TOLXEta

Tou Koaµou?

What Paul meant by the aTotxaia Tou Koaµou is not entirely clear.
Burton provides a basic table of meanings in an appendix to his
commentary.

136

Of the meanings he lists, Frank Matera has summarized

four prominent interpretations for the phrase in Galatians: (1) the
physical elements of the world, i.e. earth, air, fire, and water; (2)
heavenly bodies, especially stars; (3) spirits associated with heavenly
bodies and (4) the rudimentary principles of religious knowledge.

137

136

Burton, Galatians, 510-8. Other basic meanings he lists, like
"letters of the alphabet," will not be discussed here. He treats
aToixaia and Koaµou independently. For another survey, see Belleville,
"'Under Law,'" 64-9.
137

Matera, Galatians, 155. In an extensive study of the history of
Christian interpretation of the aToixaia Tou Koaµou, Andrew John
Bandstra traces the history of these meanings as three types of
interpretation: the "principial," the "cosmological," and the
"personalized-cosmological." He shows that most of the early Christian
writers assumed that the aTotxaia Tou Koaµou were heavenly bodies- or
physical elements, although some saw them as some form of elementary
instruction. Few of the Christian writers themselves saw them as

119
In favor of the first suggested meaning, "the physical elements of
the world,

11

scholars have assembled philological evidence to show that

this was the meaning before the second century C.E.

138

An ancient

understanding of the elements can help explain how Paul can match them
conceptually to controlling figures in the family system.

In antiquity,

the elements were not understood merely as materials but had personal
aspects as well.

For example, in Schweizer's own argument for this

interpretation he uses citations from Philo which indicate that many of
his non-Jewish contemporaries attributed some form of personal

personal beings, although several indicate that they were commonly
understood by others as the angels over the elements or heavenly bodies
understood to be deities (5-12). In the nineteenth century the
11
cosmological 11 and 11 personalized-cosmological 11 interpretations became
more prominent (15-19), and while each position has its supporters among
twentieth century scholars, the majority support various versions of a
11
personalized-cosmological 11 view (19-30). Andrew John Bandstra, The Law
and the Elements of the World: An Exegetical Study in Aspects of Paul's
Teaching [Amsterdam: Vrije Universiteit te Amsterdam and J. H. Kok N. V.
Kampen, 1964] .
138

Evidence for this use of the phrase can be found in Wis 7:17;
19:18; 4 Mace 12:13; 2 Pet 3:10, as Matera points out Galatians, 149-50.
See also Burton, Galatians, 515; Eduard Schweizer, "Slaves of the
Elements and Worshipers of Angels: Gal 4:3, 9 and Col 2:8, 18, 20, 11 JBL
107 (1988) 455-68; Josef Blinzler, 11 Lexikalisches zu dem Terminus -ra
cr-rotxc:ici -rou Kocrµou bei Paulus, 11 AnBib 17-18, Studiorum Paulinorum
Congressus Internationalis Catholicus, 1961, vol 2 (Rome: Pontificio
Institute Biblico, 1963) 429-43; and Dietrich Rusam, 11 Neue Belege zu den
O'"t"OtXC:ici "t"OU Kocrµou (Gal 4,3.9; Kol 2,8.20)," ZNW 83 (1992) 119-25. The
other meanings of "letters" and "fundamental principles" are taken to be
less likely with the specification 11 -rou Kocrµou. 11

120
identification to these elements.

139

and to be forces in their own right.

They were understood to have power
140

The second interpretation of the CTt'OLXBta as the heavenly bodies is
one which is made explicit beginning in the second century C.E.

It

appears in church literature as early as Justin Martyr, and other early
Christian writers assume this meaning or attribute it to others.

141

In

order to make sense of this meaning in the context of Galatians,
however, the same notion of power inhering in these heavenly bodies must
be taken into consideration, just as with the physical elements.
While the third interpretation also sees the CTt'OLXBta as heavenly
bodies, the notion of personal beings is also included.

Beyond a notion

of "power," personal identity is also understood as attached to the
heavenly bodies.

Betz is a major exponent of this interpretation.

He

points to the large number of scholarly investigations on this issue and
concludes that Paul refers to "demonic forces which constitute and
control 'this evil aeon.'"

142

He points to a negative view of the Koaµoc;

in Paul's time, which saw it as composed of elements which were "not

139s c h we1zer,
.

"Slaves," 459-61.

140s c h we1zer,
.

"Slaves," 467.

141

Matera, Galatians, 149; and Burton, Galatians, 515. For a
survey on early Christian writers interpretations, see also Bandstra,
The Law and the Elements.
142

Betz, Galatians, 204-5.

121
just material substances but demonic entities of cosmic proportions and
astral powers which were hostile towards [humanity]."

143

One of the objections to this interpretation is the late date of
the evidence for this meaning of the word.

A recent article by Clinton

E. Arnold treats this issue, and indicates that while the documents
themselves may not be dated before the second century B.C.E., the
traditions that they represent can.

144

Besides this, the identification

of heavenly bodies as deities was common from a much earlier date.
Again, the context of the letter suggests such a meaning, as Arnold
. t s ou t . 145
po1n

The metaphorical identification suggests that the

crTotxaia can readily be conceptually personified as enslaving beings.
At v. 4:8, Paul indicates that someone assumed the

~OLXEta

were deities

when he refers to the Galatians' former "enslavement" Tote; cpucrat
oOcrtv eaoic; ("to beings which by nature are not gods")
&.creavfi Kai.

nTooxa

146

µfi

which are

Ta

crTotxaia ("the weak and beggarly stoicheia").

Whether Paul himself assumed that the stoicheia existed is another
question.

It is not clear whether he denied their real existence or

143

Betz, Galatians, 205.

144

Clinton E. Arnold, "Returning to the Domain of the Powers:
Stoicheia as Evil Spirits in Galatians 4:3,9," NovT 38 (1996) 57-9.
145
146

Arnold, "Returning," 60-1.

0ther possible translations include, for example: "to those who
in reality are not gods." (Longenecker, Galatians, 179); "to beings
that by nature are no god (literally, 'to gods which by nature are
not')" (Dunn, Galatians, 223); and "beings that by nature are not gods"
(NRSV).
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only their claim to be gods.

147

While this remains an open question,

Paul clearly acknowledges that the

cr~oixaia ~ou

Kocrµou had a real

existence and "enslaving power" in the world of his Galatian audience.
The question becomes: What did the word
of the audience?

cr~oixaia

mean in the experience

The Anatolian locations of the audiences for the only

Pauline uses of the word, in Galatia and at Colossae (Col 2:8),
indicates that the Anatolian context will probably be enlightening.
Given the fact that the

cr~oixaia

148

were part of the Galatians' former

religious experience, the possibility should be considered that he uses

147

Arnold takes the latter for granted. In this he concurs with
MuBner. See Arnold, "Returning," 60, n. 22. Bo Reicke has also argued
that the stoicheia are represented as personal beings. His further
contention that the stoicheia and the angels mentioned in 3:19 are the
same figures is more difficult to accept, however. See Bo Reicke, "The
Law and This World According to Paul: Some Thoughts Concerning Gal
4: 1-11," JBL 70 (1951) 259-76 (originally published in Swedish in Svensk
Exegetisk Arsbook 8 (1943) 49-70. As Betz (Galatians, 214-5) points
out, the phrase "by nature" c~o[<; cpucrat) evokes this question, known as
the "euhemeristic question" in Greek philosophical thought.
148

Arnold ("Returning," 71) also makes this same suggestion that
the key to why Paul chose this term probably lies in Anatolia. He also
points out, based on evidence only from Apuleius, that the "term
'elements' was prominent in mystery initiation ritual, magical recipes,
and astrology -- all of which would have been an integral part of the
Galatians' pre-Christian past. It is, therefore, quite likely that the
Gentile readers would have been familiar with the term and would
probably have associated it with deities or divine intermediaries." In
spite of this, Arnold contends that Paul's thought on the stoicheia was
not influenced by the "pagan" traditions he mentions but by Jewish
apocalyptic tradition, represented by 2 Enoch.
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CYt"OtX€La as a general term for a variety of possible entities in the
Galatians' experience.

149

Dunn articulates such an inclusive view when he suggests that all
of these meanings are relevant and that emphasis on a distinction
.
1 b e1ngs
.
.
.
. t e. 150
be t ween persona 1 and impersona
is
inappropr1a

He suggests

that Paul did not have such distinctions in mind but was "referring to
the common understanding of the time that human beings lived their lives
under the influence or sway of primal and cosmic forces, however they
were conceptualized." 1

51

These three meanings, then, can be associated into a general
reference to elements and forces and demonic beings that people
experienced as having control over their lives.

Some variance must be

allowed in how different groups of people may have conceptualized the
operation of these forces or beings, with greater and lesser degrees of
personality.

Paul could, nevertheless, intelligibly refer to them

collectively under the rubric <Yt"otxata

~ou

Kocrµou, entities experienced

as "enslaving."

149

Betz (Galatians, 213) notes that "Paul has nothing to say about
the religions to which the Galatians adhered in the past . . . [but]
prefers to lump them all together under the heading of 'the elements of
the world' c~a. O~OLX€La ~OU KOcrµou).
II

150

Dunn, Galatians, 213.
Oepke, Galater, 131.)
151

(On the latter distinction, contra

Dunn, Galatians, 213. Especially significant for the analysis
to be presented in Part C is Dunn's inclusion of Fate as one of the
stoicheia and as a figure who could be personified. Fate or Tyche was
represented iconographically as a city goddess with a mural crown in a
manner often indistinguishable from Cybele, as will be seen at 4.3.5.
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In addition to these three interpretations so merged, a fourth
remains.

Many scholars have argued that Paul has in mind the

"rudimentary principles of religious knowledge or instruction."

This is

the interpretation favored by Burton, Lightfoot, Matera, Belleville and
others.

152

While various arguments are advanced, the appeal of this

interpretation appears to lie in a parallel conceptualization of the Law
and the cnoixei'a. as "rules."

The difficulty with this, however, is that

both are metaphorically identified with controlling human figures
and are portrayed as enslaving entities.
Andrew John Bandstra's exploration of the use of the word, and its
Latin synonym elementa, by the Greco-Roman authors provides some helpful
insights for all four interpretations.

While the word means "basic

component parts" in various Contexts, the idea of the auva.µLs (power) of
those parts or elements is also present.
aToixei'a.

153

Plato, for example, saw the

as the geometrical figures which generate the four elements of

earth, air, fire, and water, and which "give to the physical bodies
those motions and powers (auvciµeis) characteristic of each."
Aristotle also "classifies cnoixei'ov as an

&px~.

154

which, when it changes,

15

2Matera, Galatians, 150; Burton, Galatians, 518; and Lightfoot,
Galatians, 167. Belleville ("'Under Law,'" 67-9) calls them "the
regulatory principles of the world."
153

For this Bandstra (The Law and the Elements, 39-46) relies
heavily on the work of A. W. Cramer, Stoicheia tou Kosmou: Interpretatie
van een nieuwtestamentische term (Nieuwkoop: B. De Graaf, 1961).
154

Bandstra, The Law and the Elements, 41 and n. 63.
Ti. 53b; 56b.

He cites Pl.
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affects that which follows from it."
the O't'OtXELCl.

155

For him the Buvaµatc; inhere in

The Stoics also developed this association of power with

the physical elements in their understanding of the constitution of the
universe.

156

Such a use can be seen as well in the Dream-Book of

Artemidorus, where he speaks of the O't'OtXELCl as categories to be taken
into account in the interpretation of a dream.

Some concept of "power"

is included in this use, since these O't'OtXELCl affect the circumstances
of the dreamer.

157

A further example from Plutarch is also telling, that

the "hope of honor or reward" and the "fear of punishment" are the
O"t·oixa[a of virtue.

The meaning is not, as Bandstra points out, "merely

'fundamental principles,' but something more active, such as 'modifying'
or 'controlling forces' that are inherent in the moral order."

158

Thus whether the aTotxa[a are understood as elemental in the moral
or physical or cosmic order, some form of controlling power is
understood to inhere in them.

By virtue of having such power, they must

be considered in some sense beings or entities.
Paul, in any case, casts the aTotxa[a Tou Koaµou in a negative
light.

They threaten to reenslave the Galatians but are themselves

155

Bandstra, The Law and the Elements, 41 and n. 64. He cites
Arist. Metaph. 4.1.1013; and Gen. An. 1.2.716b3 and 4.1.766.
156

Bandstra, The Law and the Elements, 42.

157

Bandstra, The Law and the Elements, 36 and 45-6. The six
OT01.X€LCl are: ~uatc;, v6µoc;, €eoc;, TEXV~, ov6µaTCl, and xp6voc;. He cites
Artem. Onirocriticon 1.3 and 3.66.
158

Bandstra, The Law and the Elements, 46.
liberis educandis 12c.

.

He cites Plutarch, De
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"weak and poor," not deities.

As Arnold points out, "The stoicheia are

seen only in terms of their malevolence in Galatians 4.
said about their influence."

159

Nothing good is

The major problem for interpretation

emerges, then, in the way Paul associates the Law with these
negatively-portrayed stoicheia.
2.2.2.2

~~oixe[a ~ou

K6crµou and the Law

Fig. 1 above illustrated Paul's use of the family system metaphor
described in the previous section to equate the previous experiences of
Jewish Christians with those of gentile Christians.

In the process the

Law becomes equated with the stoicheia as one of the guardian figures
who control the time of childhood "enslavement."

The fine points of

precisely what kind of association is made here can be argued, whether
the Law is one of the stoicheia or is merely "associated" with them.

160

There is, in any case, what one commentator describes as an equation of
"Judaism and paganism," which he characterizes as "radical in the

159

Arnold, "Returning," 63.

160

some see the Law as one of the stoicheia. See Dunn, Galatians,
Arnold ("Returning," 68) asserts
that it is not an equation but an "association," while Longenecker
(Galatians, 181) and Dunn (Galatians, 216) portray the relation as an
equation. Lightfoot (Galatians, 173) sees the Law and the stoicheia
equated as "elementary systems of training." The equation is possible
because the "higher element in heathen religion" corresponds with the
"lower element in the Mosaic law." The "lower element" is, for
Lightfoot, the ritualistic, and that forms the "meeting point of Judaism
and Heathenism."
213; and Matera, Galatians, 155-6.
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extreme."

161

Yet no matter how this equation or association is posed,

the basic difficulty remains that the Law is portrayed quite negatively.
One attempt to mitigate this negative view was seen above in the
discussion of the role of the pedagogue.

Positive views of the

pedagogue are emphasized in order to lessen the negative aspects of the
metaphorical association of pedagogue and Law.

Even if the pedagogue is

viewed as a protective guardian over children, the prospect of return is
portrayed as an uninviting idea.
Various meanings of the crTotxaia and degrees of association with
the Law are also used to lessen the intensity of the unfavorable view of
the Law.

The more benign the interpretation of the

~oixaia

Tou Kocrµou,

for example, the less the problem the association becomes for the Law.
On the other hand, as Arnold's interpretation illustrates, a more
malevolent interpretation appears to require some distancing of the Law
from a pure equation with them

(uno

Although Paul specifically says that the Jews were 'under law'
v6µov; Gal. 3:23; cf. also 3:13) and that the function of redemption
was to rescue those who were 'under law'
v6µov; Gal. 4:5), he
does not equate being under the law with being under the stoicheia.
It is doubtful Paul would have made the Torah coextensive with
demonic powers. This is not, however, to deny a conceptual
relationship between 'law' and stoicheia. It is more appropriate to
162
.
t erms o f a c 1ose assoc1a
. t ion.
.
speak in

(uno

Arnold mitigates the negative presentation to which his analysis points
by suggesting that the Law, for Paul, belongs to the "old aeon" and "is

161

Longenecker, Galatians, 145, 181.

162

Arnold, "Returning," 68.

128

not a power for enabling the people of God to live" (3: 21).

163

The Law,

as Arnold presents it, is thus not itself a "demonic power" or an agent
of evil but "it has been manipulated and exploited by the powers of this
present evil age -- sin and the flesh.

11164

The difficulty with Arnold's analysis is not that he sees that the
stoicheia in Galatians appear to be demonic powers but that he shrinks

from the full weight of what that identification implies for the Law.
Paul does, indeed, "equate being under the law with being under the
stoicheia."

Without harmonizing the view of the Law in Galatians with

that found in Romans, the Law has to be seen as a negative force equated
with the enslaving stoicheia.

While the Law had not always been an evil

force, Paul describes it as an enslaving force if applied to the present
life of the Galatians.
This is at the heart of Paul's rhetorical strategy.

He equates the

Law with the crTOtXELa by metaphorically identifying both with figures
who exercise control over minor sons.

The point of the strategy is to

equate the Law with a return to the gentiles' time under the OTOtXELa
and to make the prospect of return to that time appear as unappealing as
possible.

When the focus is upon Paul's attitude toward the Jewish Law

as central to his thought, this negative portrayal emerges as a problem.
When the focus is on the audience, however, the issue of the Law becomes
a different question, as we shall see in Part C.

163
164

Arnold, "Returning," 69.

Arnold, "Returning," 69.
Galatians.

For this he refers to Romans, not
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A second difficulty that plagues analysis of this part of the
letter and of Paul's view of the Law is that it appears to be a
"personal concept" as much as a set of rules or writings.

Linda

Belleville, for example, sees an apparent difficulty with the conception
of the stoicheia as the angels associated with astral bodies because,
"it is difficult to understand in what way being 'under law' (an
impersonal concept) can be equal to being 'under angels'
concept).

165

(a personal

This is not such a difficulty once we recognize that Paul

does, in fact, portray the Law as a personal concept.

The Law is

identified with the slave-concubine Hagar in 4:21-31.

Here the Law is

metaphorically equated with personal figures in the family.
Other scholars recognize that Paul portrays the Law as a personal
figure.

Dunn, for example, in discussing 3:23 declares, "Very

strikingly, Paul speaks of the law as a spiritual power, like sin (!) in
verse 22.

This confirms that Paul in this section [3:19-4:11] was

•
•
p l ay1ng
w1•th the thought o f the l aw as a ki n d o f ange l"1c b eing.

166
II

Functioning "as one of those cosmic forces which were then popularly
thought to control and dominate life," the Law was being "misrepresented
to function just like another false god."

167

David Lull also notes that

with the introduction of the metaphor of the pedagogue, Paul presents

165

Belleville, "'Under Law,'" 66.

166

Dunn, Galatians, 197.

167

Dunn, Galatians, 226.
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the Law as a personal concept .or personified
as an "active agent."
..

168

'

This will become a key factor in understanding the letter in its
Anatolian context, as will be seen in Part C.
Summary

2.2.3

We have seen in this portion of the letter that Paul uses a
metaphor based in the family system to identify the Jewish Law with the
stoicheia as experienced by the gentiles.

The Law and the stoicheia

were identified as confining entities similar to the figures in the
family who ruled over the future paterfamilias during his time of
minority.

The time of minority, in turn, was equated with slavery so

that the Law and the stoicheia were also identified as "enslaving"
entities.

This leaves us with a negative portrayal of the Law which has

posed a problem for interpretation of Galatians.

The multi-tiered

analogy also contains, as we have seen, the implication that the Law is
understood as in some sense a "personal" entity and not just a set of
texts or rules.

168

Lull, "'The Law was Our,'" 486. While Lull sees the first
instance of this in the letter at 3:24, in Part C it will be seen that
Paul's understanding of the Law as a personal being can already be seen
in 3: 1-5.
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2.3

Galatians 3:6-14: The Curse of the Law
So far in this chapter we have seen that a negative portrayal of

the Law poses a difficulty for the interpretation of Galatians.

Paul

likens the Law to a slave-concubine mother who bears children into
slavery and to the controlling figures who discipline and confine the
son of the paterfamilias during his time of minority, a time equated
with slavery.
light.

Both metaphorical equations cast the Law in a negative

The latter metaphor explains an even more negative

characterization of the Law at 3:10-13 as a curse.

Expressions like

"shocking" and "radical in the extreme" have already been used to
describe the characterizations discussed.
even stronger language.

This identification requires

To call the Law a curse, as Paul does, is a

more than shocking declaration for a Jew of Paul's day, or any time.
Yet Paul makes this statement in an undiluted form.

This is the primary

difficulty with the pericope 3:6-14, which is dense with other problems
as well, not all of which will be addressed here.

169

This major problem

and some of the specific difficulties will be discussed as they appear
in vv. 10-13.
2. 3.1

Galatians 3:10-12
In Gal 3:6-16 Paul concatenates scripture citations.

In vv. 10-13,

many scholars see Paul employing his "midrashic skills" by use of the
exegetical device known as "equal category" (gezerah shawah) which uses

169

Gal 3:6-14 is generally regarded as an appropriate discourse
unit, but the focus here is actually on vv. 10-13. Analysis of these
verses in the context of 3:6-14 will await further investigation.
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link-words to string the texts together.

170

Reference to rabbinical

techniques does not, however, provide much explanation nor does it solve
the problems presented by Paul's choice of these citations or how they
work in his overall rhetorical strategy.

171

Self-Evident (?) Explanations

2.3.1.1

One of the difficulties in these verses is that Paul makes
statements he assumes to be self-evident for which explanation would be
helpful.

In 3:10, for example, Paul appears to assume that it is

self-evident that to be€.; epyrov v6µou is to be "under a curse," and
172
. some h ow exp 1a1ns
.
th e previous
.
verse.
tha t th is

"Curse" here appears

to be placed in opposition to the blessing of the "faith of Abraham."
Betz explains this as Paul's second proof from Scripture, and 3:10 as
the conclusion, stated first.

173

What follows should thus explain and

170

Ardel Caneday, "'Redeemed from the Curse of the Law': The Use
of Deut 21:22-23 in Gal 3:13," Trinity Journal 10 n.s. [1989] 187. He
provides additional citations.
171

caneday (" 'Redeemed,'" 187) also points this out. Paul's use
of scripture must be distinguished from midrash in the sense that
exegesis of scripture is not his purpose here but rather convincing the
Galatians not to be circumcised.
172

The phrase €.; epyrov v6µou is usually translated "from works of
the Law." In Part C of this dissertation significantly different
translations will be discussed. Here the phrase will be left
untranslated.
173Be t z, Galatians, 144.
difficulty.

Few other commentators note this as a
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defend the statement.

The problem is that what follows also appears to

rely upon this assumption.
At 3:11, Paul states that "it is obvious" that "no one is justified
before God by Law."

This is also not inherently self-evident from the

verse itself without assuming Paul's "gospel" of justification through
nla~i~ Xpicr~ou.
8~

It relies on the previous verse, which declared those

8pyrov v6µou to be under a curse and hence not justified.

Paul also

finds scripture support in Hab 2:4, according to Paul's unique
. t erpre t a t.ion. 174
in

Dunn explains that this is "so luminously clear to

Paul that he could assume, realistically or rhetorically, that it was
equally self-evident to his readers."

175

"Luminously clear" though it may have been to Paul, there seem to
be puzzle pieces missing for us.
curse?
Law?

How are those

€~

apyrov v6µou under a

Why is it obvious that no one is justified before God by the
In a framework in which the Law is the means God has given for

keeping the covenant and thus being blessed, how would this make any
self-evident sense?

Perhaps in a Christian framework steeped in two

millennia of quotation from Paul's letters, this can be self-evident,
but considering these words for the first time, these notions would seem
to be quite opaque.

These problems are compounded in two instances by

Paul's use of scriptural defenses which assume a reversal of the plain
meaning of scripture in order to serve Paul's argument.

174

0n this see Betz, Galatians, 146-7. For Jewish interpretations
of the verse in Paul's day, see Longenecker, Galatians, 118-9.
175

Dunn, Galatians, 174.
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Paul's Use of Scripture: Twisting the Text

2.3.1.2

In 3:10-14, Paul cites four different verses from the OT.

Two of

these are especially problematic because, in a straightforward reading,
the verse cited says the opposite of what Paul indicates.

Longenecker,

following Barrett, assumes that the scripture citations that Paul uses
in 3:10-14 were previously introduced into the discussion by the
opponents.

176

Burton also describes the passage as an attack, in which

Paul contends on the basis of these same two citations, "that those who
claim on the basis of scripture that justification is by law must on the
same basis admit that the actual sentence of law is one of
condemnation."

177

If Paul is making his attack based on these verses, we

might well wonder why he provides so little counter-interpretation,
particularly of verses which argue more strongly against his case than
for it.

178

The first of these two citations is at 3:10, where Paul cites a
verse of scripture from Deut 27:26 which is the last of a series of
twelve curses to be pronounced by the Levites on Mount Ebal against

176

Longenecker, Galatians, 109-10, 116. See also Barrett, "The
Allegory," 6; Matera, Galatians, 122. According to Caneday
("'Redeemed,'" 185, n. 3. ), Barnabas Lindars also takes this position in
his New Testament Apologetic: The Doctrinal Significance of the Old
Testament Quotations (Philadelphia: Westminster, 1961) 232-37.
177
178

Burton, Galatians, 163.

Dunn (Galatians, 169) acknowledges this problem also in more
general terms, "that talk of blessing would at once invite the corollary
of blessing on law-keeper and curse on law-breaker."
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disobedience to the Law (Deut 27:9-26).

Paul cites this verse as if it

proves his statement, when it actually says the opposite, that
disobedience to the Law is a curse.

179

This is a problem for which

several explanations have been attempted.
.
f our sue h exp 1ana t.ions. 180
Be t z summarizes

One, represented by

Martin Noth, suggests that Paul correctly understands Deuteronomy.

The

curse, in this case, was part of the Sinai covenant in which "the Torah
was given with the expectation that Israel would keep it faithfully."

A

single infraction would thus imply apostasy and the breaking of the
covenant, thus making the curse effective.

Noth thus argues that

Israel, according to Deuteronomy, is already under a curse due to
infractions of the Law.

181

A second position is represented by Hans

179

The verse as Paul cites it does not correspond exactly to the
one found in the LXX or the MT. The major variation is the substitution
of "'COL<; yaypaµµevoi<; ev T(i) rh~AL(f,) 't"OU v6µou ("everything that is written
in the book of the Law") for "'COL<; A.oyoi<; Tou v6µou ("the words of the
Law.") This can be seen as a conflation with Deut 28:61, as does
Caneday, "'Redeemed,'" 195.
Dunn (Galatians, 170-1) characterizes
Paul's use of Deut 27:26 in terms of "boldness" and "brazenness" since
it is such a direct reversal of what "typical Jewish thinking" would
assume about this text. Francis Watson calls it "a startling non
sequitur." (Paul, Judaism, and the Gentiles, 71).
182Be t z, Galatians, 145-6.
181

Betz, Galatians, 145. He cites (n. 65) Martin Noth, "For all
who relay on works of the law are under a curse," in The Laws in the
Pentateuch and Other Studies, trans. D. R. Ap-Thomas (Philadelphia:
Fortress, 1966) 118-31. According to Dunn, other versions of this
argument have apparently been made also by N. T. Wright, The Climax of
the Covenant: Christ and the Law in Pauline Theology (Edinburgh: T. & T.
Clark, 1991) 141-2; and F. Thielman, From Plight to Solution: A Jewish
Framework for Understanding Paul's View of the Law in Galatians and
Romans (Leiden: E. J. Brill) 68-9. On these see the summary in Dunn,
Galatians, 171-2.
182
Dunn, Gal at i ans, 171 .
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Joachim Schoeps, that Paul intends "to show the unfulfillable nature of
the Torah from the Torah itself."

183

Unstated is Paul's assumption that

it is self-evident that "nobody is able to keep the whole law," and thus
everyone is under a curse.

Heinrich Schlier represents a third

position, according to which Paul's emphasis is on doing the Torah
rather than believing.

184

A fourth explanation, offered by MuBner,

emphasizes "not doing" rather than doing.
fulfill all the demands of the Law.

185

It is impossible, he says, to

Betz notes that none of these

solutions is satisfactory but considers that Galatians itself
"sufficiently presents Paul's view of the matter."

186

Betz's own explanation relies on a distinction between the "Jewish"
concept of fulfillment of the Law by works and what he implies is Paul's
"Christian" concept in which salvation in Christ and fulfillment of the
Law are linked.

187

How this is any more satisfactory is unclear, since

Paul still cites a verse of scripture which indicates that those who do
the "works of the Law" would be the blessed ones, not the cursed ones.

183
Betz, Galatians, 145. He cites (n. 67) Hans Joachim Schoeps,
Paul: The Theology of the Apostle in the Light of Jewish Religious
History, trans. Harold Knight (Philadelphia: Westminster, 1961;
Tlibingen: Mohr, Siebeck, 1959) 175-7. See also Burton, Galatians,
164-5; and Longenecker, Galatians, 118. Among others who concur he
cites: Oepke, Galater, 72; and MuBner, Galaterbrief, 224-6.
184B e t z, Galatians, 146.

He cites Schlier, Galaterbrief, 132-4.

185
Betz, Galatians, 146. He cites MuBner (Galaterbrief, 74) who
also follows Ulrich Luz. The explanation is based on Romans 3:19-20
rather than on Galatian.
186Be t z, Galatians, 146.
187Be t z, Galatians, 146.
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Concurring with the position of Schoeps as described by Betz,
Longenecker assumes that Paul's citation of Deut 27:26 in Gal 3:10
provides a "direct and vigorous attack" against the circumcision
advocates' use of the verse.

This attack is effective because he shows

that "there is no reference to faith, righteousness, or blessing, but
rather only curse."

188

This can be inferred, perhaps, but Paul does not

provide such a comment on his citations.

Such an argument from

inference could hardly be expected to stand against the plain reading of
the verse.

Longenecker provides no further explanation.

All these explanations fit into what Dunn characterizes as the
assumption

that€~

epyoov v6µou means reliance on one's own righteousness

or blamelessness by means of one's own perfect obedience to the
commandments.

He points out that given Jewish thought concerning the

means of atonement as part of the Law, such "impossible perfection" is
"not part of the context of the argument at this point and should not be
read into it."
phrase

€~

189

Dunn points instead toward a closer analysis of the

epyoov v6µou.

He emphasizes those particular aspects of the

"works of the Law" which serve to distinguish Jews from gentiles and
sees the restrictiveness as "an abuse of what God demands of those in
relationship with him" and by extension a "curse."
rendering of

188

€~

190

While Dunn's

epyoov v6µou will require reexamination in light of the

Longenecker, Galatians. 116-8.

189Dunn, Galatians, 171.
190
Dunn, Galatians, 172-3.
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Anatolian context, his identification of the need for closer analysis of
this phrase points toward issues which will be important in Part C of
this dissertation.
A second instance of Paul citing a verse which says the opposite of
what he intends is found at 3:12, where Paul cites Lev 18:5.

He cites

only, •o 7tot.fpa.<; a.u't'a i;;ficrt:'t'a.t. ev a.u't'oi'<; ("The one who does these things
will live in them") to prove that 6 v6µo<;
is not from faith.")

OUK

ecrnv

EK

7ttO''t'EID<; ("the Law

The whole verse in Leviticus, however, proclaims

the benefits of obedience to the Law as life, "You shall keep my
statutes and my ordinances, by doing so one shall live: I am the Lord.
(NRSV)"

Here again Paul twists the statement of a blessing conferred by

doing the "works of the Law" into a curse.
Longenecker makes the same assumption about this verse as he does
about 3:10, mentioned above.

Somehow the citation functions as an

attack on the view of "doing" the Law vv. "faith."

191

Matera suggests

that Paul interprets one citation by another, setting the citation from
Lev 18:5 in contrast to Hab 2:4.

192

Dunn sees the use of Lev 18:5 as a

"description of the limited role of the Law. "

193

All of these

explanations, however, still require a reversal of the plain reading of
Lev 18:5 which is not entirely clear.

Paul uses the verse not to

dispute what it says but as if it proved his own point.

191
19

Longenecker, Galatians, 120.

2Matera, Galatians, 123-4.

193

Dunn, Galatians, 176.

139

Galatians 3: 13

2.3.2

This verse contains several problems for interpretation: "Christ
redeemed us from the curse of the Law by becoming a curse for us, for it
is written, "Cursed be everyone who hangs upon a tree."

The questions

to be considered here include: (1) how Christ can be considered to have
II

become a curse;

II

(

2) what i t means that Christ

us from a curse by becoming a curse;

II

redeemed

II

(

a~rrr6pam~v)

(3) how Paul can dare to speak of

the "curse of the Law;" and (4) how "hanging on a tree" is explanatory.
Christ Considered to Have "Become a Curse"

2.3.2.1

The statement that Christ redeemed us from the curse of the Law by
yavoµavoc; U7tep ftµrov KCl"t"cipa ("becoming a curse for us") appears as
another statement that Paul presumes will be readily understood by his
audience.

What this means is hardly self-evident to us, even if it is,

as Dunn suggests, "simply a more vivid way of saying 'become
accursed.'" 1 94
One possible interpretation is the notion that "Christ became the

object of the curse in place of us," as some form of scapegoat.

195

The

194

Dunn, Galatians, 177. He refers also to the OT citations of
MuBner, Galaterbrief, 233. On the expression as a metonymy see also
Burton, Galatians, 171.
195

Betz, Galatians, 150, and n. 122. This is the position of
Schlier (Galaterbrief, 138); Longenecker, Galatians, 121-2; Lightfoot,
Galatians, 139-40; and others. Daniel R. Schwartz bases an argument
for this perspective on Paul's use of e~Cl7tEO"t"etA€V for God "sending
forth his son" (4:4-5) and linking it to the action of the priest in
transferring impurities and sins to a bird or goat which is "sent
forth" in Leviticus 14 and 16. (See "Two Pauline Allusions to the,
Redemptive Mechanism of the Crucifixion," JBL [1983] 259-68.)
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question of the origin of this atonement logic in Paul's thinking is
open, however, and the assumption of an expiatory explanation has not
gone unchallenged.

196

Bradley McLean, for example, disputes a

traditional assumption that Paul's soteriology relies upon the such a
"concept of Christ's expiatory death."

He shows that this concept is

unfounded either in its supposed Jewish background or in Paul's own
letters.

197

What McLean's analysis suggests, although he does not

specifically draw out the implication in his article, is that further
exploration of the "pagan" background is warranted for some of the
Pauline texts usually associated with the "expiatory soteriology."

This

will be particularly helpful for this verse, as we shall see in Part C.
Others, including Morna Hooker, Dunn, and Matera, explain this by a
logic of "interchange," in which, as Matera puts it, "Christ assumes
humanity's situation so that humanity can assume his situation."

198

In

another version of this exchange model, Burton distinguishes between a
curse of the Law and a curse of God, so that the meaning of Christ

196

Longenecker (Galatians, 122-3) suggests that it comes from "a
pre-Pauline, Jewish Christian confessional statement that epitomizes the
work of Christ in terms of an 'exchange curse.'" Against this, see
Dunn, Galatians, 177.
197

McLeans's dismissal of the hatta't sacrifice (usually
mistranslated as "sin-offering") as background merits reconsideration in
the light of Mary Douglas's analysis of the role of boundary
transgression, to be discussed further in Part B. Nevertheless he is
correct that it does not provide the direct notion of expiation for sin
usually attributed to it. See Bradley H. McLean, "The Absence of an
Atoning Sacrifice in Paul's Soteriology," NTS 38 (1992) 531-53.
198

Dunn, Galatians, 177; Matera, Galatians, 120. See also Morna D.
Hooker, "Interchange in Christ," JTS n.s. 22 (1971) 349-61; and
"Interchange and Atonements," BJRL 60 (1978) 462-81.
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becoming a curse (accursed) is that he "fell under the curse of the
1 aw.

,, 199

F. F. Bruce's position is similar, that the curse of the Law

is neutralized for believers by Christ's enduring it himself, and
because the manner of his death brought him under a curse specified in
the Law.

200

2.3.2.2

Christ "Redeemed" Us from Curse by Becoming a Curse

What this "becoming a curse for us" accomplishes is "redemption:"
Christ "redeemed" C€.;riy6pa.aav) us from the curse.

This "redemption" has

been explained by reference to the practice of manumission by purchasing
a slave, used also as a religious metaphor elsewhere.

201

This can be

seen as "the transaction in Christ that liberates" from the condition of
slavery or minority to sonship and freedom.

202

Few commentators point to

199

Burton, Galatians, 172. He lists four other possible
interpretations for how Christ became a curse: (1) as an object of
divine disapproval; (2) as a vicarious object of divine disapproval; (3)
as one who experienced God's wrath against sinners; (4) as "the object
of human execration." The first is untenable, and the other three are
variations on scapegoat interpretations.
20

°F. F. Bruce, "The Curse of the Law," in Paul and Paul inism:
Essays in Honor of C. K. Barrett, ed. M. D. Hooker and S. G. Wilson
(London: SPCK, 1982) 29-31.
201

See Betz, Galatians, 149-50, esp. n. 150, Lightfoot, Galatians,
139, and Bruce, "The Curse," 33. Longenecker (Galatians, 121) calls it
euphemistically a "commercial metaphor used in a religious setting."
Dunn (Galatians, 121) also indicates this more general meaning.
202

Caneday, "'Redeemed,'" 202-3. (The language is his, although
he emphasizes the context of the curse as primary.)
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the particular relevance of this metaphor in relation to the use of
curses in central Anatolia.
2.3.2.3

203

The "Curse of the Law"

More problematic is the notion of the Law as a curse.

We have seen

repeatedly in this chapter that Paul's severely negative portrayal of
the Law is a major difficulty for interpretation.

As Betz has noted,

"The concept of 'curse of the law' is strange and occurs only here in
Pau 1 .

,,204

To call the Law itself a curse is severe indeed and requires

.
205
some exp 1ana t ion.

The array of possibilities is illustrated by a few

of the suggestions scholars have proposed.
Betz explains "the curse of the Law" primarily by reference to the
metaphor developed in 3:21-4:11, already discussed.

206

Dunn explains it

according to one of his basic interpretive principles, that Paul's real
concern is about Jewish boundary-markers.

207

A more negative outlook on

the Law is exemplified by F. F. Bruce, following Hilbner, who considers

203

Burton (Galatians, 168-71) provides an extensive treatment
which draws the meaning of the verb in relation to the curse, but does
not mention the Anatolian context.
204

Betz, Galatians, 149.

205

rt would be impossible here to address the enormous body of
scholarly writings on Paul's view of the Law.
206B e t z, Galatians, 148-52.
207

Dunn, Galatians, 176-7.
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the Law a curse because it was "introduced by angelic powers hostile to
human beings in order to lure them into sin.

11208

Another suggestion is made by T. L. Donaldson who sees the curse of
the Law as "Israel's plight" which is part of the universal plight of
all people under the demonic forces of the cosmos.
then, because it is one of the crTotxata Tou Kocrµou.

The Law is a curse,
The curse is in the

fact that the Law cannot be kept, and thus the purpose of the Law is "to
° ht .
c 1ar1° f y the un1versa 1 h uman p 1 ig

209

0

II

Christopher Stanley argues instead that the Law is called a curse
because it functions primarily as a threat since, "Anyone who chooses to
abide by the Jewish Torah in order to secure participation in Abraham's
'blessing' is placed in a situation where he or she is threatened
instead with a 'curse,' since the law itself pronounces a curse on
anyone who fails to live up to every single one of its requirements."

210

While these suggestions are informative, the "curse of the Law"
remains a strange concept within a Jewish framework.

We will see that

some of these same suggestions are more intelligible when seen against
the gentile religious background in Anatolia.

208

Bruce, "The Curse," 27, cites H. Hilbner, Das Gesetz bei Paulus
(Gottingen, 1978) 28ff.
209
210

Donaldson, "The 'Curse,'" 103-4.

stanley, " 'Under a Curse, ' " 500.
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2.3.2.4

"Hanging on a Tree" as Explanatory

To support his statement that Christ "became a curse for us," Paul
cites another verse of scripture, this one from Deut 21:23.

It is part

of an instruction regarding the execution of criminals, that they should
be buried the same day,
~uA.ou·

O~L K8Ka~~pa.µevo~

uno

Saou

na~ Kpaµaµavo~

ani

("because everyone who hangs upon a tree has been cursed by God,"

LXX) and as a consequence, leaving the corpse unburied will defile the
land.

211

The manner of Christ's death, then, provides evidence that he

has become a curse.

212

For Burton, who contends that Christ fell

specifically under the curse of the Law, the manner of his death proves
that he is accursed because this verse from the Law specifies the
applicable curse.

213

It may be that Paul was turning a Jewish charge to a different
purpose, the charge against Christians that Jesus could not be the
Messiah since the manner of his death would make him accursed, according
to Deut 21:23.

214

How this explains how Christ "redeems us" from the

"curse of the Law," however, remains unclear.

211

Paul's citation varies from the LXX. He uses a different
variation on the root word for "curse," BntKa~apa.~O~, omits the phrase
uno 8aou and uses a different word order. For various explanations see
Betz, Galatians, 151-2.
212

By the first century C.E., this language was applied
specifically to crucifixion. For references see Dunn, Galatians, 178.
Additional references from Jewish sources can be found in Caneday,
" 'Redeemed, ' " 196-201.
213

Burton, Galatians, 173-5.

214

Dunn, Galatians, 178.
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Summary

2.3.3

We have seen that Paul's argument in Gal 3:10-13 is less than lucid
from the perspective of a Jewish framework.

Paul makes what would

surely be a shocking presentation of the Law as a curse, and uses
scripture citations from that same Law in a rather odd fashion to defend
his statement.

This, like his presentation of the role of Christ

"becoming a curse" in order to "redeem us from the curse of the Law,"
may seem clear in the light of Christian assumptions.

Without assuming

a framework of Pauline Christianity's interpretation of the OT, however,
these concepts can become quite opaque.
2.4

Chapter Summary: Twenty Questions about Galatians
The opaque quality of Gal 3:10-13 is one which we have already seen

repeated in the two other pericopes discussed as well.
revolves around Paul's negative portrayal of the Law

215

The difficulty
and the sense that

something has been assumed that is not stated explicitly in the letter.
Part C will show that the Anatolian context provides important
explanations for the complex of difficulties which have been discussed
in this chapter.

Before leaving these difficulties, however, it will

prove helpful to summarize a list of the questions and issues to which
we will return.

215

As Betz states it (Galatians, 149), " . . . the only positive
thing Paul can say about the Torah is that it was limited in time and
function."
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Regarding the concatenation of images and figures in Gal 4:21-5:1:,
(1)

How can the "shocking alignment" under Hagar be explained,
specifically the identification of the Law with slavery and
with a slave-concubine who is expelled from the family with
her son? How can this "Law" be connected, in turn, with the
city at the heart of Jewish life? How could such a shocking
equation occur to any first century Jew?

(2)

Even if the connections made in this "shocking alignment"
under Hagar can be explained on the basis of how they could
have occurred to Paul, how can Paul present this alignment to
his audience as if it would be self-evident? How is the
clause, "for she is in slavery there with her children"
explanatory?

(3)

Why is Hagar identified as a mountain?
concatenation of images?

(4)

Why is that mountain said to be "in Arabia?"
geographic location provide an explanation?

(5)

What is Paul's purpose in this passage and why is it placed at
such a crucial juncture in the letter?

(6)

Why are blanks left in the list under the EAcu9€pa? Why does
she have no identification with a mountain and no name?

(7)

Why is "Jerusalem above" identified spatially in contrast to
the chronological identification of "present-day Jerusalem?"

(8)

How is the link made between "Jerusalem above" and the
aAaue€pa?

(9)

How does the quotation of Isa 54:1 support the claims that
Jerusalem above is free and that she is "our mother?"

Can this explain the
Can the

Regarding the Gal 3:19-4:11:
~ou

(10)

Who or what are the O"'t'OLXELn

Kocrµou?

(11)

How can the Law be equated with the

(12)

How can the Law be understood as a "personal concept?"

cr~oixa[n ~ou

Regarding Gal 3:6-14:
(13)

How can the Law be considered a curse?

Kocrµou?
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(14)

How can Paul make statements as if they were self-evident,
such as the equation of€~ epyoov v6µou with "under a curse,"
or that "no one is justified before God by Law?"

(15)

How can Paul use citations from scripture with a complete
reversal of their meaning without providing any
counter-interpretation, specifically Deut 27:27 and Lev 18:5,
cited at 3:10 and 3:12? How can he twist the blessing given
in these verses into a curse?

(16)

How can Christ be considered to have "become a curse?"

(17)

What does i t mean that Christ "redeemed us from a curse by
becoming a curse?"

(18)

How does "hanging on a tree" explain anything?

Regarding these three passages:
(19)

How can the Law be identified with a curse, a pedagogue, the
cr~oixera ~ou Kocrµou and Hagar all at once?

(20)

How can Paul present the Law so negatively?

To answer these questions, we must take a long detour through
central Anatolia in the first century C.E.

This will occupy our

attention in Part B, and in Part C we will return again to the text of
the letter.

PART B
THE CENTRAL ANATOLIAN RELIGIOUS CONTEXT OF GALATIANS
INTRODUCTION
This middle portion of this dissertation detours into central
Anatolia in the first century C.E. in order to understand the religious
world of the audience to whom Paul addresses his letter.

While the

initial insights which indicated that such a detour would be productive
for interpretation of Galatians were found in aspects of the cult of the
Mother of the Gods, it has proved important to look first at the popular
religious ethos of central Anatolia.
We saw in Chapter 1 the necessity of viewing the cults of antiquity
on their own terms and not according to a uniform "template."

This has

proved essential to gain some understanding of the cult of the Mother of
the Gods which forms a major aspect of the context of Galatians.

While

it would have appeared convenient and sufficient to rely upon general
overviews of the cult of Cybele and Attis as one of the "mystery cults"
of antiquity, and to use general information about the cult as it was
known at Rome, the cult does not come into proper focus as a background
for Galatians unless we see it in its Anatolian form.

This has required.

a preliminary detour also into Anatolian popular religiosity.
This preliminary detour will be found in the discussion of the
Anatolian "divine judicial system" in Chapter 3.
148

Chapter 4 provides an

149

overview of the Anatolian Mountain Mothers in their identification as
"guardian goddesses" and as manifestations of the Mother of the Gods.
The castrated male figure who accompanies the Mother of the Gods, Attis,
is the focus of attention in Chapter 5.

The interrelation of the two in

myth and ritual is seen in Chapter 6 as the context for understanding
the galli as the self-castrated cultic functionaries of the Mother, in
Chapter 7.
What we will see is a pattern of guardian goddesses of particular
places, identified with overseeing mountains.

These guardian goddesses

thus take their place among Anatolian "enforcer deities" who maintain
order and justice in their communities by the power of their overseeing
vision.

The galli, overtaken by the mania of this awesomely powerful

Mountain Mother, show her power in their self-castration and thus show
that they belong to her irrevocably.

In their self-castration they also

represent Attis, who is mourned annually and about whom the myths are
recounted.
Part C will demonstrate that within this pattern circumcision as an
initiation ritual is too similar to castration to be understood simply
as a "Jewish" action.

Paul sees the implications that circumcision

would have for his audience in this background.

He perceives

circumcision as a potential return to the very religious context from
which he hoped to release them by his proclamation of Christ.
Circumcision is thus a grave threat to Paul's gospel.

We will see that

Paul's rhetorical strategy in Galatians relies upon the pattern of the
Anatolian Mountain Mothers.

CHAPTER 3
POPULAR RELIGIOSITY AND THE DIVINE JUDICIAL SYSTEM
IN THE CENTRAL ANATOLIAN ZONE
With this chapter we begin an extended detour from Paul's letter to
the Galatians into the world of the audience of the letter, a detour
which will occupy the next five chapters.

The most neglected aspect of

the world of the audience, and perhaps the most informative, is the
"Anatolian zone," as was proposed in Chapter 1.

Having defined central

Anatolia as the appropriate context to consider as the background of
Paul's letter to the Galatians, a picture of the popular religiosity of
this area may begin to be drawn.
People living in the central high plains of Anatolia at the time of
Paul experienced the presence of the Mother of the Gods towering above
them in the various mountain peaks by which they named her.

As various

ethnic groups invaded, migrated into, and settled this region over the
course of the two milennia before Paul's arrival, the "goddess with the
lions" claimed religious devotion from each successive group.
4 to 7 will describe this Mother of the Gods and her cult.

Chapters

In this

chapter, her towering presence must be noted in the background while
attention is turned to other general features of religious life in the
Anatolian zone.
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Most of this

chapte~

will provide a description of several aspects

of popular religiosity which emerge from the epigraphical evidence.
After a brief overview of the popular religious ethos, the divine
figures unique to Anatolia will be introduced, as well as the cultures
which influenced central Anatolia in the first century C.E (3.1).

Then

the aspects of evidence of a "divine judicial system" and its operation
in central Anatolia will be elaborated (3.2).

At the end of the chapter

these will briefly be set in the context of the social and economic role
of the sanctuaries in this area (3.3).
3.1

The Popular Religious Ethos of the Anatolian Zone: An Overview
The popular religious ethos of central Anatolia can be generally

characterized as one in which the gods and divine intermediaries are
experienced as "enforcers" of cultic and social order.
especially characterizes the rural areas.

This description

Stephen Mitchell provides a

useful summary description in his chapter on rural Anatolia.

He notes

that at the village sites in Anatolia, and particularly in Phrygia, the
most numerous inscriptions are first the tombstones and then the votive
dedications to the gods.

Other types of inscriptions are rare.

He

observes that the graves were more lavishly decorated than the houses of
the living, and concludes:
A villager who looked around him for visible symbols of permanence
in his family and community would turn to the cemetery and the
family tombs; for visible symbols of authority he would turn to the
sanctuary or, if his village had been prosperous enough to build
one, to a temple.
The gods should then have a major role to play not simply in
protecting the dead, but in regulating the conduct and
relationships of the living. Traditional patterns of behaviour
will have taken the places of regulations and law codes, whose
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custodians were not magistrates or village councils but the gods
and, where necessary, their priests, prophets, and other
1
interpreters.
Misdemeanors appear in many cases to have been a matter for divine
administration of justice, in a "divine judicial system" in which the
deities took the place of local magistrates.

2

In central Anatolian

popular religiosity, then, divine entities were conceived as autocratic
rulers feared by their worshippers as subservient subjects.

3

We shall

see in the epigraphical evidence how Anatolians experienced this
subjection.

This framework of religious understanding has been

understood to reflect an autocratic societal organization which emerges
with "the rise of absolute rulers in the Hellenistic-Roman kingdoms."

4

This to some extent reflects the social and economic role of some of the

1

Mitchell, Anatolia I, 189.

2

See also Mitchell, Anatolia I, 183.

3

The work of A. D. Nock and F. Bomer expresses what has been
described as the "orthodox" position on this. H. W. Pleket provides a
helpful brief summary of this position in his terminological study on
worshippers' subservience to deities in the Greek-speaking world.
(H.
W. Pleket, "Religious History as the History of Mentality: the
'Believer' as Servant of the Deity in the Greek World," in Faith, Hope
and Worship: Aspects of Religious Hentality in the Ancient World, ed. H.
S. Versnel [Leiden: E. J. Brill, 1981] 154-5; A. D. Nock, "Studies in
the Graeco-Roman Beliefs of the Empire," JHS 45 [1925] 84-101; reprint
in Essays I 33-48; Franz Bomer, Untersuchungen uber die Religion der
Sklaven in Griechenland und Rom, 4 vols. [Wiesbaden: Akademie der
Wissenschaften und der Literatur in Mainz, 1960-81].) Opinions on the
origins of this mentality are not part of this project.
4

Pleket, "Religious History," 154. In his study on the Jewish
synagogue at Sardis, A. T. Kraabel also summarizes the general piety of
Anatolia from the perspective of the worshipper as one of submissive
humility, in which "the worshipper often sees himself as a humble,
insignificant person, a slave, not a free man." A. T. Kraabel,
"'Y'PU::TO~ and the Synagogue at Sardis," GRBS 10 (1969) 82.
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temples and sanctuaries in central Anatolia, to be discussed in the last
section of this chapter.

First a brief indication of the "cast of

characters" in Anatolia, divine and human, will be helpful.

Cultural Influences and Human Populations in the Anatolian
Zone

3.1.1

Archaeologists have surfaced evidence of settlements in Anatolia
from as early as the sixth milennium B.C.E.

Notable is the excavation

at Gata! Hilyilk where the Mother Goddess is the prominent human form, and
where a statuette of her has been found seated on a throne between two
feline figures in much the same configuration as she appears in the
Greco-Roman era.

5

During the third milennium B.C.E., the peninsula was

known in Mesopotamia as the Land of Hatti for a distinct culture which
flourished there.

The second milennium saw the incursion of

Indo-European tribes and the rise of the Hittite Empire which dominated
most of the peninsula during various phases.

Evidence remains of

numerous Hittite city states in the interior as well as their monumental
art and architecture at cult sites.
In the middle of the first milennium, more geographically
restricted kingdoms are seen.

The short-lived Phrygian Empire (ca.

725-675 B.C.E.) arose in west central Anatolia, founded by King Midas.
The Phrygians were originally a tribe from Thrace.

5

They left rock

Ekrem Akurgal, Ancient Civilizations and Ruins of Turkey from
Prehistoric Times Until the End of the Roman Empire, trans. John Whybrow
and Mollie Emre, 4th ed. (Istanbul: Ha~et Kitabevi, 1978) 4. CCCA I,
no. 773.
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monuments at several sites which show their devotion to Cybele. 6
will be discussed in Chapter 4.

These

Phrygians continued to be known as an

ethnic group throughout the Roman Empire, although sometimes the word
"Phrygian" is a synonym for "slave."
The Lydian Empire under the Mermnad dynasty (ca. 700-550 B.C.E. ),
southwest of Phrygia, endured somewhat longer than the Phrygian empire,
and the Lydians also continued as an ethnicity and territory.

Lydia was

an area rich in resources and was a major trading crossroads.

The

Lydians had come to dominate most of the interior plateau when their
last king, Croesus, was defeated by the Persians who made Lydia their
chief satrapy in the West with their headquarters at Sardis.

7

Persian domination in Anatolia lasted from their conquest of the
Lydian kingdom in 546 to the arrival of Alexander's forces in 334 B.C.E.
and left a legacy of cultural influence.

Several deities prominent in

.

the first century C.E. are included in this legacy, including Men and
Anaeitis.
Other groups are associated with particular Anatolian territories.
The Lycians in the mountainous southwest probably came from Crete and
continued to have a cohesive identity in spite of domination by various
other powers from the Persian era on.

6

8

The Carians formed another group

Akurgal, Ancient Civilizations, 14-5.
s.v. "Lydia," by W. M. Calder and J. M. Cook.

8

0CD, s.v. "Lycia," by George E. Bean.

155

dwelling in hilltop villages to the northwest of them. 9

The Pisidians

were more successful in maintaining relative independence from both
Lydians and Persians as were the !saurians in the mountainous region to
the east of them.

10

The Lycaonians were dominant around Iconium.

11

The

variety of ethnic territories reflects a similar variety of languages.
The coming of Alexander and the Hellenistic rulers after him ended
Persian domination of Anatolia, and some areas nearer the Aegean coast
saw the influence of Hellenization.

The interior, however, saw

relatively little of this influence before the coming of Rome in the
imperial period.

Other than installations which protected the holdings

of the Hellenistic rulers, there were "virtually no Greek cities in
Phrygia, Lydia, Galatia, Lycaonia or further east."

12

The Galatians were relative late comers to central Anatolia.

They

were the descendants of a mass migration of hundreds of thousands of
Celts who crossed the Hellespont to arrive in Anatolia in 278 B.C.E.
They were known for their raiding and plundering in the western areas
until they were contained in the interior by Attalus I of Pergamum in
230 B.C.E.

Even after their containment, they continued to exert a

threatening pressure there.

They maintained their tribal organization

under autocratic chieftains in three groupings, the Tolistobogii,

9

0CD, s.v. "Caria," by J. M. Cook.

10

ocD, s. v. "Pisidia," and "Isauria," by George E. Bean.

11

0CD, s. v.

12

"Lycaonia," by A. H. M. Jones.

Mitchell, Anatolia I, 7. The overland trade route to Syria and
the territory of Pisidia are exceptions.
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Tectosages, and Trocmi.

Each of these groups had its distinct territory

in the areas with capitals at Pessinus, Ancyra, and Tavium. 13

Their

military strength figured prominently in the shifts of power as Rome
began to dominate the peninsula.
A Jewish presence was also known in Anatolia probably beginning
with the settlement of 2,000 Jewish families in Lydia and Phrygia at the
end of the third century B.C.E. under Antiochus III.

14

They were

prominent at Sardis as is attested by the sizable synagogue there, 15 and
evidence of their presence is attested at other locations in the
interior.

16

By the first century C.E., central Anatolia was under Roman
administration, and Roman colonies and estates were becoming a factor in
life in the interior.

Notable is the foundation of Roman cities in

Galatian tribal territories under Augustus and the creation of other
colonies in the newly defined province of Galatia.

17

Central Anatolia in the first century C.E. cannot be easily defined
culturally.

13

A variety of ethnic and language groupings are overlaid by

0CD, s.v. "Galatia," by W. M. Calder; and Mitchell, Anatolia I,

13-26.
14

Paul R. Trebilco, Jewish Communities in Asia Minor (Cambridge:
Cambridge University Press, 1991) 5-7.
15

See Kraabel, ""Y\jltcr't'oc;," 81-93; and "Judaism in Western Asia
Minor under the Roman Empire with a Preliminary Study of the Jewish
Community at Sardis, Lydia" (Ph.D. diss. Harvard University, 1968).
16

See also Mitchell, Anatolia II, 31-7.

17

See Mitchell, Anatolia I, 86-91. See also Barbara Levick, Roman
Colonies in Southern Asia Minor (Oxford: Clarendon, 1967).
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Persian, Hellenistic, and Roman cultural influences.

To this mixture

are joined cultural inmigrations of the Jews we have mentioned and
others as well, such as Syrians.

If anything characterizes Anatolia it

is cultural complexity.

Deities and Divine Figures in the Anatolian Zone

3.1. 2

The variety of deities unique to the Anatolian pantheon reflects
the multiple cultures of Anatolia.

In addition to the particular

prominence of the Mother of the Gods, the divine population included
other unique entities, and Anatolia worshipped deities known elsewhere
in its own distinct way.
The continuing presence of the god Men and the goddess Anaeitis
have already been mentioned as part of the legacy of Persian influence.
While Artemis of Ephesus was known by her Greek name, she remained in
many ways a version of the Anatolian Mother and her priesthood was held
.
f am1·1 y. 18
b y a Pers1an

She will be discussed along with other Anatolian

Mother goddesses in Chapter 4.

Other deities may be considered

distinctly Anatolian even though some bear names recognizable as part of
the Greek pantheon.

19

For example, a rider-god associated with a

double-axe appears as Apollo Lairbenos, Apollos Archegetes, and Apollo
.
20
P ropy 1 a1os.

18

Zeus appears in various Anatolian versions as well, as do

Mitchell, Anatolia II, 29.
discussed further in Chapter 4.

The Ephesian Artemis will be

19

For numerous examples see the "Index of Non-Christian Cults" in
Mitchell, Anatolia II, 185-7.
20

see P. Carrington, "The Distribution and History of Elements of
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Hermes, Artemis, Leto, and others.

Distinctive to Anatolia also are

the figures the Holy and the Just ("Ocnoc; KClL al.Ka.toe;) known in
masculine, feminine, and neuter forms.

21

They are usually represented as

a standing pair of beardless figures, one of whom holds a scales while
the other holds a staff.

22

Another goddess of justice, Dikaiosyne, was

familiar in many rural contexts and was especially prominent as the
chief deity of Prymnessus in eastern Phrygia.

23

With the coming of Rome, the Roman Emperor also took his place
among the deities of Anatolia.

The process of his deification in the

East illustrates Anatolian popular religiosity, and has been discussed
at length by S. R. F. Price.

24

The faraway emperor readily fits the role

of the monarchically-understood deity.
the divine population of Anatolia.

Angels were also a feature of

25

the Native Culture of Roman Phrygia with Reference to their Ethnic
Origin" (Ph.D. diss., University of Newcastle upon Tyne, 1976) 87-9.
21

The corpus of inscriptions which attest to their cult has been
assembled by Marijana Riel, "Hosios kai Dikaios, Premiere partie:
Catalogue des inscriptions," EA 18 (1991) 1-70; "Hosios kai Dikaios,
Seconde partie: Analyse," EA 19 (1992) 71-102 .. See the corpus and her
discussion for further bibliographical citations.
22

See Mitchell, Anatolia II, 26-7, fig. 14.

23

Mitchell, Anatolia I, 191.

24

5. R. F. Price, Rituals and Power: The Roman Imperial Cult in
Asia Minor (Cambridge: Cambridge University Press, 1984).
25

A. R. R. Sheppard, "Pagan Cults of Angels in Roman Asia Minor,"
Talanta 12/13 (1980/81) 77-101.
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3.2

The Anatolian Divine Judicial Order: Illustrations from
Inscriptions
Through epigraphical evidence it is possible to gain a general

characterization of the religious experience of people living in
Anatolia in Paul's time.

For the purposes of this investigation, a

selection of inscriptions has been made to illustrate aspects of
Anatolian religiosity which others have analyzed.
3.2.1

26

Overview of the Divine Judicial Order

Several kinds of inscriptions have left us a record of how the
divine judicial order functioned.

26

Curses were an especially prominent

Most of these inscriptions will be included in footnotes,
without full indication of the degree of certainty of the letters. Full
epigraphical notes can be found in citations given. The selection of
these inscriptions has been made using a number of criteria. Examples
have been chosen first for their illustrative character, especially
those which offer some information about life and religiosity in
Anatolia. Where possible, dated inscriptions have been chosen which are
as close as possible to the time of Paul. For the categories of
inscriptions in question here, this means that most examples are from
the late first century through the mid-second century. Later examples
have been included when they clarify something in an earlier example.
This also means that many intriguing inscriptions from the third century
C.E. are not included. Provenance has also been a consideration for
selection. In Chapter 1, central Anatolia as a whole was defined as the
context for Paul's letter to the Galatians. Within that area, a
selection has been made which gives priority to examples from within the
boundaries of the Roman province of Galatia and the territories
bordering it immediately to the west in Phrygia and eastern Lydia, and
in some cases to the east in rough Cilicia. In most cases, inscriptions
have been chosen which require minimal restoration. Finally, the
selection has been made from among inscriptions considered "pagan,"
meaning that they show no definite sign of being either Jewish or
Christian. Many are identifiable as pagan because they identify pagan
deities. This is important since the purpose here is to illustrate the
popular religiosity of Paul's gentile audience. On this issue see Ross
S. Kraemer, "Jewish Tuna and Christian Fish: Identifying Religious
Affiliation in Epigraphic Sources," HTR 84 (1991) 141-62.
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feature of funerary and other inscriptions in Phrygia.
curses have been found.

Various forms of

Protective curses placed a structure under

divine protection and named the consequences of an offense against it.
By threatening the punishing action of the deities, these curses were
intended to prevent the offense from happening.

Other curse tablets

sought divine assistance for retribution against enemies.

By a

particular form of curse categorized as "judicial prayers," a
"plaintiff" brought an offense that had already occurred to the
attention of the deities to invoke their administration of justice.
Guilty culprits, on the other hand, might experience such divine
administration of justice as punishment.

In a form of inscription

distinctive in west central Anatolia, such "defendants" left a record of
"confession inscriptions" by which they apparently hoped to end the
punishing action of the deities which had been let loose upon them.
In what follows, each of these kinds of inscriptions will be
illustrated in turn.

Then indicative elements which recur in these

inscriptions will be noted and an overall picture of the divine judicial
order suggested.
3.2.2

Protective Curses: Plaintiff Petitions the Deities Before the
Offense
One category of inscriptions may be grouped together under the

general heading of "curses."
represent the "plaintiff."

In the judicial analogy, the curses
The plaintiff is the victim or potential

victim who seeks the avenging or protecting action of the deities by
means of some form of curse.
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Funerary and Protective Imprecations

3.2.2.1

Most prevalent in the epigraphical record are the curses included
in the inscriptions on gravestones to protect the stone and the tomb.
Central Anatolians placed a high priority on the importance of the
protection of their graves, which showed a distinctive architecture.
Many of the tombs were shaped like houses or carved with a door in
relief, and others formed altars.

The cemeteries, as noted at the

beginning of this chapter, contained lavishly decorated tombs and stood
as one of the major symbols of permanence in this area.

After the

obvious investment of effort and resources on these tombs, most families
wanted to make sure they were protected.

27

Such effort appears to have

been expended because the tomb itself was the completion of a vow to a
deity and itself formed a kind of sanctuary, or sacred place.

28

The

curses show concern about disruption or removal of the bones, the
addition of unauthorized corpses to the tomb, and the sale of the land
upon which the tomb is built.

29

The tomb was a sacred place for the

27

In addition to curses, the tombs were protected by the
specification of fines for violation to be levied by civic authorities.
28

Cf. W. M. Calder, "Inscriptions grecques metriques inedites
d'Asie Mineure (Phrygie, Galatie, Lycaonie, Isaurie), RevPhil n.s.
(1922) 114-5. Cf. Richmond Lattimore, Themes in Greek and Latin
Epitaphs, Illinois Studies in Language and Literature, vol. 28, nos. 1-2
(Urbana, Illinois: University of Illinois Press, 1942) 106.
11

29

Several such references are listed by J. H. M. Strubbe,
'Cursed
be he that moves my bones,"' in Magika Hiera: Ancient Greek Magic and
Religion, ed. Christopher A. Faraone and Dirk Obbink (New York and
Oxford: Oxford University Press, 1991) 35. Other examples can be found
in Lattimore, Themes, 108-9.
11
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exclusive use of those who built it and those they authorized to occupy
it in death, a place which needed protection from those who might envy
it or who might seek to take advantage of it by adding other remains.
The curses which protected these tombs, "funerary imprecations,"
were especially prevalent in Phrygia, although examples of funerary
imprecations are found in a broader area than Phrygia.

30

As J. H. M.

Strubbe points out, funerary imprecations are nevertheless rare in the
Greek world outside Asia Minor.
in Anatolia.

They are found in indigenous languages

The earliest curses in Greek appear in bilingual

inscriptions at the end of the fourth century B.C.E., as the Persians
retreated in the face of Alexander's forces.

31

Several words and phrases are used frequently to describe the kind
of violation which the curses are intended to prevent.

Various forms

30

L. Robert, "Maledictions funeraires grecques," CRAI (1978) 253
(=OMS V, 709). He has described Phrygia as "le domaine par excellence
des imprecations funeraires." Illustrative curses included here include
citations from Mysia on the northwest coast of Asia Minor to Iconium in
south Galatia. An example from the Piraeus near Athens is also
included, and several such funerary imprecations are found also in the
Ankara district of North Galatia. See RECAM, nos. 129, 148, 246 (late
probably Christian), 294, 306, and 362.
31

Funerary imprecations also appear much earlier than the period
covered in this investigation. Various west-Semitic inscriptional
sources from as early as the eleventh century B.C.E. include a curse to
protect the grave.
(Strubbe, "'Cursed be,'" 38.) Strubbe's study
indicates that funerary imprecations emerged in languages indigenous to
Asia Minor in the period of Persian supremacy and appeared in Greek as
soon as Persian rule ended. Several of the curses from these
inscriptions are collected by S. Gevirtz, "West-Semitic Curses and the
Problem of the Origins of Hebrew Law," VT 11 (1961) 137-158. Cf. also
ANET2 , 504-5. Egyptian funerary imprecations are also quite early but
are not within the purview of this investigation.
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related to the rare form

11

7tpoaa.µa.p-rcivaiv,

11

appear in this context.

32

Another verb frequently used to describe the action against the grave or
stone is "aBt.Kat.v," from the root for "justice."

33

It could be rendered,

"act unjustly or lawlessly upon" or "injure" (the grave or stone).
it will be translated, "violate."

Here

Other expressions speak of "doing

evil" (Ka.Kroc; 7totat.v) to the stone or "laying an evil or envious heavy
h an d 11 upon

1•

t

( 7tpoaoiaat.
'
xaipa.

'
-r~v

R
,
)
~a.pu~Sovov

. 34

Such vocabulary

suggests the forensic atmosphere surrounding the curses and confessions.
Examples abound of divine action invoked in such "funerary
imprecations" to protect these graves.

In a sampling, mostly from the

first century C.E., the inscription might indicate that the scepters of
named deities, such as Men or Anaeitis, were raised up to protect the
tomb.

35

The threat might instead be that the scepters, in and of

themselves, have been enraged against any potential offender.

36

It also

32

Christian Naour comments on this, "Inscriptions du Moyen
Hermos," ZPE 44 (1981) 19-20. The root of the verb is the same as the
NT and LXX word usually translated as "sin." Here it is generally
rendered "offend against."
33

According to Strubbe ("Cursed be," 35), Robert comments on this
formula in Hellenica 13 (1965) 100-3. This volume is not available to
me at this writing.
34

See L. Robert, "Maledictions funeraires," 254.

35

on the grave of Patere and Tryphaina, from Saittai in Lydia,
93/4 C.E., after a dedication specifying the date and the individual
family members honored, the curse states: "Iva. µfi nc; 7tpoaa.µcip-rn -rft :
a-rfiAn
"C'~ µv~µai~. OK~-:7t-rpa. B7tBO"C'T'lO'ClV "C'OU 'A~[t.-] :o-r-r~vou KClL
• Ava.ai-rt.Boc;. ("In order that no one offend against this stele or the
tomb, the scepters of Axiottenos and Anaitis were raised up.") See TAH
V.1, no. 172; cf. no. 160; and Mitchell, Anatolia I, 192.

n

36

From Saittai (modern Icikler), Lydia, dated 26/7 C.E., after the
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indicates the sacred aspect of the graves, the violation of which is an
offense against the deities as well as the grave itself.
The rage of the deities themselves, rather than the scepters, could
also be invoked for protection.

Another inscription from Saittai, dated

79/80 C.E., says of anyone who would violate, presumably either grave or

marker, "let him cause the enraging of the god."

37

The threat of the

deity's rage might also extend to the offender's household or posterity,
for generation after generation.

38

date and names of the honored family members, the curse reads: Kav
7tpoaa.µa.pi;6vn i;4) µvT)µct-:(t) KEXOA.roµeva. i;a aKfj7t1:-pa.. ("And against anyone
who would offend against the tomb, the scepters have been enraged.")
See Hasan Malay, "Funerary Inscriptions from Northeast Lydia," ZPE 47
(1982) 112-18, no. 1. Similar language is used, with only the
reference, "because the scepters have been raised up, (Zha 1:-0 e7t€O'l:-cia9a.L
aKTj7ti;pa.), on a gravestone dated 108/9 C.E., from the same area, Kolekoy,
Northeast Lydia. See Hermann, Ergebnisse, no. 56.
II

37

From Saittai (modern Icikler), Lydia, dated 79/80 C.E. After
the dedication, the curse reads: Et i;ic; 7tpoaa.µa.pi;~a-:ei;a.i, KEXoA.roµevou
i;uxoi-:i;o i;oO 9eo0. ("If anyone will violate (this tomb), let him cause
the enraging of the god.")
See Malay, "Funerary," 112-18, no. 2. From
the same location, dated 113/4 C.E., after the dedication the curse
reads, Ei Be i;ic; 7toaa.µcipi;n [sic]: i;fi ai;~A.A.n, 1:-EU~Ei;a.i : KexoA.roµevou i;oO
'A-:~tO'l:-1:-T)VOO. ("If anyone should accompany them under this tomb-marker,
that person will cause Axiottenos to have been enraged.") See TAH V.1,
no. 174; CMRDM I, no. 71; and Herrmann, Ergebnisse, no. 55. Cf.
Mitchell, Anatolia I, 192.
38

Also from Saittai, Lydia, dated 108/9 C.E., after the
dedication, the curse reads: ei Be i;ic; 7tpo[aa.µcip]-:i;4,) eK€L BroBeKci9T)V
Ka.9~µ[ Evov ?] : [ &,] ve~dAa.01:-ov i;eKva. i;eKv[ rov] : EXEL ("And if anyone
should violate the stele, he or she will have Axiottenos who is
enthroned in the dodekatheon implacable (against him or her) until his
children's children. See SEG 29 (1979) no. 1179. On the BroBeKci9T)V, the
entry in SEG suggests that this indicates the twelve scepters attested
in another village near Saittai. Cf. SEG 28 (1978) no. 113. Another
from Shohut Kasaba, in the area of Synnada in eastern Phrygia, from the
first or second century C.E., reads: €v i;oui;ro i;m (leaf) : µvnµelro
K€Lv-:i;a.[t] Buo A.[cip]va.Kec;·: i;{c; oDv 7t[O]'l:-€ 1:-cl oa-:i;ea. a[KU~AL0€]t
Kct.1:-cipa. : a.u[ 1:-ID yevo] L'l:-0 de; : ey[ y6vrov] €yy6vouc;. ("In this tomb lie two
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A series of gravestones from Iconium in Lycaonia, South Galatia,
expresses this sentiment with specific reference to the god Men,
specifically the "chthonic Men," or "Men of the underworld."

The one

who damages these graves or markers is to "have (or know or suffer) Men
of the underworld enraged."

39

Richmond Lattimore renders this in better

English, "may he incur the wrath of Men of the underworld.

1140

The anger

of the gods could also be expressed negatively, as a stele dated 84/5
C.E. shows, "let whoever violates this stele never gain the favor of Men
Axiottenos. "

41

An undated doorstone gravemarker from northern Phrygia

alludes more clearly to the assumption of the divine judicial context by
cursing the potential violator as "one who stands accused before the
gods. "

42

coffins/urns. Therefore whoever at any time desecrates the bones let
there be a curse on him into generations of generations.") See MAHA IV,
no. 84.
In an undated inscription, the curse reads: 'Eav Tt~ T~v aT~A~V
X€XOACO- : µevov exoi TO : M~va KClTa.xe6-: Vt ov. (II If anyone
should harm (violate) this stele, let him be held by the chthonic Men
who has been enraged.") See G. Radet, "Inscriptions de Pisidie de
Lycaonie et d' Isaurie," BCH 10 (1886) 500-14, no. 6. Cf. CMRDM I, nos.
145-51 and a similar example from Lystra, in Lycaonia, Southern Galatia,
no. 154.
39

ci~h KTJO€L'

40

Lattimore, Themes, 110.

41

From the region of Moyen Hermos, near Saittai, Lydia, after the
dedication, the curse: Tt~ TOUT~ : noaa.µa.pTfiac:Ta.t, µ~Be-:noTc: TOU
'A~tOTT~vou Mfj-:vo~ t'Ac:co~ TUXOLTO.
See Naour, "Inscriptions de Moyen
Hermos," 11-44, no. 1; and G. Petzl, "Addenda et Corrigenda," ZPE 46
(1982) 134. The misspelling of npoaa.µa.pTfiac:Ta.t is common. Cf. NIP, no.
48.
42

Undated, from Kuyucak, in the Upper Tembris Valley, Phrygia
Epictetus, the stele includes representations of several items as well
as standing figures which match figures of Attis and Hecate on another
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The envisioned calamity wished upon the household in the curse
could also be more elaborate and immediate.

43

Such a sentiment is

expressed in a metric inscriptions collected by Calder, mentioned and
translated also by Lattimore.

44

A development of the usual "Phrygian

formula" the curse wishes for the violator, "Let him leave orphaned
children, an estate at its end, a deserted house, a widowed wife
mourning about her children."

45

stele. A complete description can be found in MAHA X, no. 2. After a
dedication, the curse reads: Tts TOUT~ µv~µaTt KaKros : [noi~cr]at is
Saous Kan1[ p] aµevos l1Tro.
("Whoever wi 11 do evil to this tomb let him be
one who stands accused in/before the gods.") Cf. Robert, "Maledictions
funeraires," 261-2 for this formula.
43

This is seen in an undated stone from a site near Synnada in
Phrygia,a location which, it should be noted was an imperial estate with
quarries of marble understood to be "stained with the blood of Attis."
See W. M. Calder, "Julia-Ipsus and Augustopolis," JRS 2 (1912) 234-5,
no. 12. In this case not only the marker and the tomb are protected but
also the roofed building there and the trees. The curse itself, in
Calder's opinion, "is made up of tags of several formulae,
unintelligently strung together."(254). The self-contradictory string
reads, "Let the god (Zeus) take offense at the sight of his live
children and may he see his children dead before him and may he leave
alive a widowed (or bereft) and empty household." Os av KaKOOs not~crct
Tats cropOLs ~ T~ : Ta~~ ~ T~ crTEYV~ : ~ TOLs BevBpacrtV, 0 : 8€0s auT~
nopcrK6~ai-:To opacrat TEKVOts ~{-:~Kat npo{BotTO TE-:Kva AtnOtTO x~pov
~{ov olKov ep~µov.
See also MAHA I, no. 437.
44

Lattimore, Themes, 113. Published in Calder, "Inscriptions
Grecque Metriques 114-31, no. 19. From Antioch in Pisidia, set out
metrically, the curse reads:
TlJs a€ Ka Tuµ~~ T~Ba ~apiav xlpa e~[crai]:
~]eTapov crroµa e~· DµETEpotcrtv &µl~n :
o]p~va TEKVa Atnn ~{ov ecrxaTOV olKoV e[p:~Jµov.
T~V a·aAOXOV x~pav oBupoµ€v~v : napt TEKVOOV.
45

"Let him
light of
TaUTTI TTI
DA.{ou To

Another metric formula wishes death upon the violator himself,
or her leave behind the splendor of light (or eyesight) and the
the sun." From Durgut, after a dedicaton, i t reads: Tis.av
icrT~ATI KaKo~S[e]a xaipa : npocro{crat aur~s ~Os : AtnOtTO KE
: ~ms. See Calder, "Inscriptions Grecques Metriques," 128, no.
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Not all of the epitaphs which include funerary imprecations were
short, as the examples cited so far might indicate.

One extended

example was found near Philomelion in the area of eastern Phrygia
surrounded on three sides by the Roman province of Galatia.

46

It is an

epitaph is modeled on a Hellenistic dialogic epigram found in the Greek

Anthology, one in which the passerby asks questions which are answered
as if by the person entombed there.

47

A comparison of the model epigram

to the East Phrygian epitaph shows that even those with literary
pretensions would add a curse to what would otherwise be beneficent
wishes upon the passersby who might read the inscription.

Where the

model ends, "And may Fortune, 0 stranger, steer the course of all thy
life before a fair breeze," the Phrygian version states the same but
continues to protect the marker with the curse: "let [the violator]
receive a share of the same fate [which befell] me."

Even with the

beneficent model verse, these Phrygians add the curse to make the
epitaph complete.

48

14.
46

See MAHA VII, no. 201; GIG 3982; Kaibel, EG, no. 248; J. G. C.
Anderson, "A Summer in Phrygia: II," JHS 18 (1898) 112, no. 52; and W.
M. Calder, "Inscriptions of Southern Galatia," AJA 36 (1932) 455-6, no.
10.
47
48

Gr. Anth. 7.164.

The Jewish population also adopted the custom of adding curses.
On this see Pieter W. van der Horst, Ancient Jewish Epitaphs: An
Introductory Survey of Jewish Funerary Epigraphy (300 BCE - 700 CE),
Contributions to Biblical Exegesis and Theology, ed. Tj. Baarda and A.
S. van der Woude, no. 2 (Kampen, The Nether lands: Kok Pharos, 199_1)
54-60.
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Curses protected the graves of Phrygians buried outside of
their homeland as well.

An epitaph for a Phrygian slave, for example,

found in the Piraeus in Greece, protects his tomb by invoking quick
destruction by Nemesis upon anyone who mutilates the marker.

49

Curses also protected other structures, such as temples or statues.
One, for example, protected the temple-grounds of a goddess, probably
Atargatis, the Syrian goddess similar to Cybele to be discussed in
Chapter 4.

From the coastal city of Smyrna, from the first century

B.C.E., it threatens anyone who violates the sacred fish or anything in
the temple will be "destroyed in utter evil ruin, becoming fish-food.

1150

49

This inscription is discussed and previous bibliography provided
by L. Robert, "Maledictions funeraires grecques. I. Une epi taphe
metrique au Piree," CRAI 1978, 242 (=OHS V, 697). After surveying
other curses found in epitaphs from Greece, Robert (253) shows that this
one corresponds most closely to those found in the dead man's homeland
of Synnada in Phrygia. This shows the strength of this expatriated
central Anatolian's concern for the protection of his grave and his
expectation that the invocation of a curse guaranteed by a deity would
be effective to provide that protection.
50

[iJxsu~ iapou~ µD aBLKcLV, : µ~Ba crKcUO~ TOOV TD~ : 9€0U
AUµa{vacr9aL, µ~Ba : [e]K~BpcLV EK TOU iapou en[i) : KAOn~v· 0 TOUTOOV TL
noLOOV : KaKO~ KaKfi E~OOA€L~ &n6-!AOLTO, ixsu6pproTo~ yav6µa-:vo~. €av
TL~ TOOV ixau-:rov &noaavn, Kapnouaaro : aua~µapov eni TOU proµou. : TOL~ Ba
cruµ~uA&crcroucrLv : Kai €nau~oucriv Ta T~~ : Saou TtµLa Kai To
ixsuo-:TpO~LOV auT~~ p{ou Kai : epyaa(a~ KaA~~ YBVOLTO : napa T~~ 9cOU
ov~crL~.
"Do not violate the sacred fish nor maltreat the accoutrement
of the goddess, nor take (anything) away from the temple in stealth.
May whatever evil person does any of these things be destroyed in utter
evil ruin, becoming fish-food, and if any of the fish should be killed
(or die), make an offering of them on the altar on the same day. And to
those who keep watch together and augment the honors (precious
possessions) of the goddess and her live-fish-raising pond (?) and those
who practice good care (of the fish) let him/them be benefitted by the
goddess. See LSAH, 48-50, no. 17; and Guarducci, EG, 23-4

Be
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Protective curses were also used for protection in other situations
across a wide geographical and chronological range.

For example, such

an imprecation completes an Amphictyonic oath from the 6th century B.C.
to protect the plain of Cirrha from being tilled.

51

The curse threatens

that the land of whatever people would till the plain will become barren
and their children be born monsters and that their whole race be
destroyed and that the gods not accept their sacrifices.
curse is hardly unique.

This form of

52

Protective curses generally function in the divine administration
of justice to stipulate the penalties to be divinely administered in the
case of transgression against the protected property or agreement.
Whatever is protected by a curse thus falls within this sacred domain so
that transgression against it excites the anger of the deities or their
scepters, and hence pain and calamity in the life of the transgressor.
Evidence that such divine wrath could be invoked in other ways has been
left in other types of curse inscriptions.

51

Strubbe, "'Cursed be,'" 37. He cites the oath as recorded by
Aeschines, Or. 3. 111 and includes the translation by Ch.D. Adams, The
Speeches of Aeschines (London, 1948), 393-5.
52

An example of a similar curse is found in a letter of Ptolemy II
and Decree of Telmessos, from 279 B.C.E., inscribed at Telmessos in
Lycia, on the southern coast of Asia Minor. Cited by Strubbe, "Cursed
Be," 50, n. 39. SEG 28 (1978) no. 1224; translated into German w.
commentary by Michael Worrle, "Epigraphische Forschungen zur Geschichte
Lykiens II: Ptolemaios II. und Telmessos," Chiron 8 (1978) 201-246.
Curses were a standard feature of Hittite and Akkadian treaties as
well. On this see Klaus Baltzer, The Covenant Formulary in Old
Testament, Jewish, and Early Christian Writings, trans. David E. Green
(Philadelphia: Fortress, 1971) 14-5. Translations of the treaties can
be found in ANET 201-6 and 529-41.
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3.2.2.2

Curse Tablets (Defixiones or

Ka~aaaaµoi)

Evidence of another kind of curse is left to us in the form of

"defixiones" or "curse tablets," defined by D. R. Jordan as "inscribed
pieces of lead, usually in the form of small, thin sheets, intended to
influence, by supernatural means, the actions or welfare of persons or
animals against their will.

1153

There is also evidence to suggest that

materials less durable than lead may have been used for these tablets,
such as wax.

54

According to Jordan, some 1,100 examples of these curse

tablets provide evidence of their continuous popularity for the whole of
Greco-Roman antiquity, from the fifth century B.C.E. to the sixth C.E.

55

The two major collections of these def ixiones were produced at the turn
of the century by R. Wuensch and A. Audollent.

56

53

D. R. Jordan, "A Survey of Greek Defixiones Not Included in the
Special Corpora," GRBS 26 (1985) 151. This definition is cited by H. S.
Versnel, "Beyond Cursing: The Appeal to Justice in Judicial Prayers," in
Magika Hiera: Ancient Greek Magic and Religion, ed. Christopher A.
Faraone and Dirk Obbink (New York and Oxford: Oxford University Press,
1991) 61.
54

Christopher A. Faraone, "The Agonistic Context of Early Greek
Binding Spells," in Magika Hiera: Ancient Greek Magic and Religion, ed.
Christopher A. Faraone and Dirk Obbink (New York and Oxford: Oxford
University Press, 1991) 7.
55

56

Jordan, "A Survey," 151.

R. Wuensch, Defixionum tabellae (=JG III.3 (1897]), reprinted
in Inscriptiones Attlcae: Supplementum Inscrlptionum Atticarum, ed. A.
N. Oikonomides (Chicago: Ares Publishers, 1976); and August Audollent,
Defixionum tabellae (Paris: Alberti Fontemoing, 1904; reprint,
Frankfurt: Minerva GmbH, 1967). Jordan's article is an effort to
complete the work of K. Preisendanz, who had partially completed a
corpus of defixiones that had been published since Audollent.
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Most defixiones were buried, either in the grave of one of the
"untimely dead" (Ciropoc;) or in the sanctuary of one of the chthonic
deities, or placed in wells.

57

Many of them are characterized by the

intent to "bind" the person cursed, and it is frequently the curse
itself which appears to have been believed to accomplish the desired
action.

Christopher A. Faraone has analyzed them as "binding spells,"

which primarily intend to bind but not destroy the victim.

He suggests

that they were used primarily in a situation of rivalry, to launch a
"preemptive strike" against an opponent in a competition, whether in the
arena of sports or theater, love or business or litigation, rather than
being an effort at retaliation for some past injury.

58

The catalogues of Wuensch, Audollent and Jordan do not give any
indication that this form of curse was particularly prevalent in central
Anatolia.

The collection by Wuensch is almost entirely from Greece.

The def ixiones from Asia Minor included in the listings of Audollent and
Jordan include two from Phrygia and a larger collection from Cnidus in
Caria.

Interestingly enough, all of these belong to the category of

"judicial prayers" which were part of the divine judicial order, to
which we can now turn our attention.

57

Versnel, "Beyond Cursing," 61.

58

Christopher A. Faraone, "The Agonistic Context," 3-4.
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Judicial Prayers: Plaintiff Petitions the Deities After the
Offense

3.2.3

H. S. Versnel's study

59

of the defixiones tabellae or "curse

tablets" in both Latin and Greek has led him to define a distinctive
category which he labels "judicial prayers," tablets which look like
curse tablets but have a purpose and content different from the "binding
curses."

A binding curse generally does not specify an offense

committed by the one to be bound nor is the author of the curse named.

60

On the other hand, the tablets which Versnel categorizes as "judicial
prayers" petition a deity, with some justification, to act on the
curser's behalf to right a wrong or to wreak revenge.

61

Judicial prayers

bring a case before the deity against an offense which has already been
committed.

The curser entrusts the revenge requested to the deity and

assumes a dependent position before the god or goddess.
These judicial prayers on papyrus or lead or wax tablets are thus
compared to prayers for revenge which appear on various kinds of

59

This section relies upon Versnel's article, "Beyond Cursing,"

60

H. S. Versnel, "Beyond Cursing," 61-2.

60-106.

61

Versnel ("Beyond Cursing," 65-70) treats a number of changes in
the formulae and content of the curses over the course of time. He
cites early examples of judicial prayers from Egypt and the island of
Amorgos. The first is one of the oldest Greek texts on papyrus, dated
to the fourth century B.C.E, from the Serapeum of Memphis in Egypt,
known as the curse of Artemisia. Dates for the second, discovered near
Arkesine on Amorgos, range from around 200 B.C.E. to the second century
C.E. These differ markedly from the "binding curses" in that they
request irrevocable punishment, to be administered not by the curse
itself but by the deity to whom petition is made.
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steles.

62

category.

An example from Pessinus in north Galatia fits this
63

The stone was originally dedicated by a woman for herself

and her son, an archigallus of the Mother of the Gods.
later give the names of two of her other sons.

Two lines added

On the left and right

faces of the stone, the uplifted hands characteristic of prayers for
revenge are found, along with an inscription to "Lord Sun."

This

inscription seeks revenge for one of the sons, a Menodoros, who
apparently met his death by some form of foul play, by asking the Sun
that the murderer "not satisfy you," or "not please you."
The inscriptions from Asia Minor in Audollent's collection of
defixiones include one example from Phrygia.

64

The defixion consists of

62

These prayers for revenge, specifically as appeals to the Sun
for vengeance, were assembled and analyzed by Franz Cumont, "Il Sole
vindice dei delitti ed il simbolo delle mani alzate, Memorie della
Pontificia Accademia romana di archeologia, 3d Series, 1 (1923) 65-80;
and "Deux monuments des cultes solaires," Syria 14 (1933) 392-5. David
R. Jordan provides a summary of Cumont's results in an analysis of one
of these inscriptions from Delos. (David R. Jordan, "An Appeal to the
Sun for Vengeance," BCH 103 [1979] 521-5.) He indicates that Cumont's
collection of sixteen examples are geographically diverse and that
Cumont contends a Syrian background for them. All but two of the
examples are inscribed on gravestones and seek vengeance from the Lord
Sun on behalf of a victim of murder.
11

63

CCCA I, no. 57 and Pl. XI.
See also P. Lambrechts and R.
Bogaert, "Asclepios, archigalle pessinontien de Cybele," in Hommages a
Marcel Renard, vol. 2, ed. Jacqueline Bibauw, Collections Latomus, 102
(Brussels: Latomus, 1969) 404-14 and Plates; J. and L. Robert, BE 1968
(in REG 81 [1968]) 525-6, no. 535. Jordan, "An Appeal, indicates that
Cumont's collection contains at least one other example from Galatia, a
gravestone which concerns a desire to avenge and recover what was
embezzled from the dead woman before her death in order that her estate
not be diminished.
11

64

Audollent, DT, no. 14.
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two lead tablets which were rolled together.

The inscription is

primarily a list of names of those being wished an untimely death, as
retribution for unspecified harm already done to the curser.

This

inscription depicts Versnel's category of borderline defixiones, similar
to the "judicial prayers," as does one curse tablet from Phrygia in
Jordan's listing.

65

A group of def ixiones, from Cnidus in Caria, illustrate what
Versnel considers to be "judicial prayers."

In all thirteen, the

plaintiff is "a woman who has been injured by a usually unknown, or at
least unnamed, person (or persons)."

66

This woman "dedicates" the

culprit to the deity, in the case of this group to Demeter, Kore, and
the gods with them.

Versnel provides a translation of one of these,

dated to the first or second century B.C.E.

It illustrates some of the

commonalities found in the thirteen defixiones in the group.

67

Artemis "dedicates" to Demeter and Kore and all the gods with
Demeter, the person who would not return to me the articles of
clothing, the cloak and the stole, that I left behind, although I
have asked for them back. Let him bring them in person to Demeter
even if it is someone else who has my possessions, let him burn, and
let him publicly confess his guilt. But may I be free and innocent
of any offense against religion . . . if I drink and eat with him

65

Jordan, "A Survey of Greek Defixiones," 194, no. 168. The
provenance, known only from the dealer, is the upper Maiandros valley,
the same area from which most of the confession inscriptions come. The
intent of the curse is that the curser's opponents in a lawsuit be found
guilty. Underworld gods are invoked to accomplish the task.
66

67

Versnel, "Beyond Cursing," 72.

For the Greek transcriptions see Audollent, DT, no. 2. The
translation is found in H. S. Versnel, "Beyond Cursing," 72 and 99, n.
62.
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and come under the same roof with him.
Mistress Demeter.

For I have been wronged,

A second inscription from this group is similar and will provide a
background for one of the illustrative confession inscriptions in the
following section.

68

A woman seeks revenge on someone who has spread

vicious rumors against her:
[ 'Ava]T{S~µL aaµaTpt Kai Koupai TOV KaT' eµo[G ..... : c]tn[a]vTa OTL
eyro TOOL eµooi &vB[pi) qxlpµaKa notoo· &va[~a[) : 7tCX.pcl aaµaTpa
ncnp~µavo~ µ£Ta TIDV aUTOU [iB{mv] : navTIDV e~ayopcUIDV Kaiµ~ TUX~
cUctA.ci.TOU [µ~Tc : aJaµaTpO~ Kai Koupa~ µ~a€ TIDV 9cIDV TIDV napa
aa[µa-] : Tpo~· eµoi a€~<~> oaia Kai EAcU9cpa oµoOTcy~mia~ ~rot
no[Tc]
Tponmi en[i]nAcKOµav~i· &vaT{S~µL a€ Kai TOV KaT'[eµoG]
ypa~avTa ~Kai cntTa~avTa· µ~ TUXOL aaµaTpO~ Kai : [KJ6pa~ µ~a€ 9£IDV
TIDV 7tCX.pcl aaµaTpO~ cULA.ci.TIDV, &AA, &lv-:aJ~at µ£Ta TIDV iB{mv navTIDV
7tCX.pcl [a)aµaTpa ncnp~µEVO~.
I raise up to Demeter and Kore (a curse against) the one who
publicly spoke against me (saying) that I had made a poison for my
husband. Let the person go up after "burning" to Demeter with all
his relatives publicly confessing (or publicly confessing all his
secrets) and may he succeed to propitiate neither Demeter and Kore
(so that they would be) merciful nor the gods with Demeter. And may
I possess holy (hosia) and free (eleuthera) things while under the
same roof (with the perpetrator) and may I (not be) enmeshed in an
way [i.e. May I be unharmed by any potential contamination from this
curse.] And I raise up also the one who wrote against me and the
one who conspired with another to accuse me. For them may neither
Demeter and Kore nor the gods with Demeter be merciful (or
propitiated), but may he go up into the presence of Demeter burning
with all his relatives (or all his secrets).
The verbs used for "dedication" are either &vcip6m or

&vaT{S~µi,

which the use of the word &va9£µa to mean "curse," is taken.

69

from
The

dedication thus puts the offending party before the judging action of

68

Also from Cnidus, Caria, dated to the first or second century
B.C.E., the Greek transcription is found in Audollent, DT, no. 4A.
69

Cf. Gal 1:8-9.
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the deity.

70

If the culprit does not right the wrong, he or she is

subject to divine compulsion to come forward in the temple and publicly
confess.

The goddess uses some form of punishment to force compliance.

This is indicated either by a form of
some form of burning

KoA.ci.~ro

or a term which indicates

,
) 71
( nanp~µavo~ .

Another curse tablet illustrates that stolen goods could also be
"dedicated"

C&.va:de~µt.)

to the deity in order to place the matter before

the deity's judging action.
Gods.

In this case the deity is the Mother of the

72

70

Versnel's description ("Beyond Cursing," 73) is that the
offending party "has entered a provisional taboo situation. He is
cursed for the time being and belongs in one way or another under the
control of the divine powers of the underworld."
71

Versnel indicates that the precise meaning of this term is
disputed, but his citations do not indicate the nature of or the parties
to the dispute
72

See Christiane Dunant, "Sus aux voleurs! Une tablette en bronze
inscription grecque du Musee de Geneve.
Museum Helveticum 35 (1978)
241-244; CCCA I, no. 868; and SEG 28 (1978) no. 1578. Cf. J. and L.
Robert, BE in REG 93 [1980) 373, no. 45. From an unknown location in
Asia Minor, the tablet is dated by Dunant between the second century
B.C.E. and the first century C.E. The tablet is in bronze, which is
fairly unusual.

a

II

73

Robert is followed here, and the letters of the inscription,
which are quite clear. Robert argues that the subjunctive here after
&Scn:e is appropriate and that this is a juridical term for an inquest.
74

Although the transcriptions printed in CCCA and Dunant omit it,
the L is quite clear in the inscription itself. Cf. CCCA I, pl.
CLXXXIX; (=Dunant, Pl. 8.)
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"
exovTe~

,
' ,
KoA.cicrecrea-:t
a~tro~
KaTayeAaaTOV E0€00(at).

'
T~~ auT~~

,
[ ] 75
Buva-:µe
ro ~ Kat µTJT€

auT(~V)

I raise up to the Mother of the Gods the gold things which I have
lost so that she may discover them and may reveal everything in
public and that those who have the gold will be punished in a manner
worthy of her power and that she will not be made ridiculous.
The inscription is a bronze plaque erected by a victim from whom some
gold had been stolen.

The gold is dedicated to the goddess and her

action is invoked so that she may find the gold and publicly expose the
thieves and punish them.

The inscription, as a judicial prayer thus

functions as a divine judicial inquest in which the Mother of the Gods
is invoked for all of the tasks of administration of justice: police,
judge, jury, and jailer.

The plaintiff hopes that divine interrogation

by torture will yield a confession by the culprit and vengeance for the
wronged party.
A picture will begin to emerge when these inscriptions are
juxtaposed to the confession inscriptions.

Here someone who has been

the victim of a theft brings a case against the unknown thief, with
confidence in the ability of the deity to act on behalf of a just
resolution.

The deity is expected to discover the thief, make the thief

known publicly, and punish him or her.

We will see in the confession

inscriptions that divine punishing action elicited the desired
confession from the culprit in many cases.

The inscription reads "Buvaµevo~," which Dunant attributes to an
error on the part of the engraver.
75
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3.2.4

Confession Inscriptions: Convicted Defendant Seeks Release
from the Deities' Punishment
A distinct category of inscriptions, known as "confession"

inscriptions, has been found in the highlands of eastern Lydia bordering
Phrygia or in Phrygia proper, in an area northeast of Sardis.

76

The

first major collection and study of these inscriptions, also known as
the "penitential" inscriptions," from the German "silhneninschriften,"
was provided by Franz Steinleitner in his 1913 dissertation, still
acknowledged as a foundational treatment of the topic.

77

Additional

inscriptions added to the published record since Steinleitner's
collection have have been gathered with them in an updated corpus
recently assembled by Georg Petzl.

78

Brief Illustrations of Confession Inscriptions

3.2.4.1

Several brief inscriptions can illustrate what is meant by a
"confession inscription."

These can be dated to the Roman imperial

period but not more precisely.

The first, from Eumenia in southeastern

76

The geographic distinctions within this category will not be
discussed here.
77

Franz Seraph Steinleitner, Die Beicht im Zusammenhange mit der
sackralen Rechtspf lege in der Antike, Diss. Ludwig-MaximiliansUniversitat Mlinchen, 1913.
78

Georg Petz!, "Die Beichtineschriften Westkleinasiens," EA 22
(1994) v-xxi, 1-178. This corpus became available to me after the major
work on this chapter was completed, hence Petzl's work is not thoroughly
incorporated here. The confession incriptions will be cited according
to his numbering system, however, and his corpus is to be relied upon
for complete bibliographical citations and notes on each inscription.
He provides German translations, not all of which have been compared to
the English translations which were made in the course of my own
research.
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Phrygia, is part of a votive tablet, engraved on either side of a
double-axe in relief.

79

The basic elements in the inscription are the

experience of punishment, indicated by the use of a passive participial
form of

,
80
KoA.a.~ro.

and the dedication of a votive altar, apparently in

hope of relief from punishment.

The offenders usually addressed a

particular deity or deities and identified themselves by name.

This

first inscription does not identify the offense, only the experience of
punishment.

In a similar inscription, an Eisias simply indicates

punishment by the Meter Talimmene.

81

In another brief inscription on an altar from an unknown location
in Phrygia, two individuals, Telesphoros and Hermogenes, dedicate an
altar and identify themselves as perjurors.

82

In this case, punishment

'AnoAAro]-:[vt Ilpo]-:[nu]A.a{ro : [ 'En]i~uv-:[xJcrvos KoA.a-:~6µavos
As translated in NewDocs 1 (1981) 32-3, no. 7, it. reads,
"To Apollo Propylaios, Epitynchanos, while under chastisement, set up (a
dedication)." The iconography leaves little doubt that the missing
letters identify the god Apollo Propylaios, although this is the only
confession inscription to this particular divinity known to date. See
also Thomas Drew-Bear, "Local Cults in Graeco-Roman Phrygia, GRBS 17
(1976) 260-2, no. 15.
[= EA 22, no. 104.]
79

[

[a]va9~KEV.

11

80

The use of the present participle is relatively rare. The form
is usually the aorist passive, KoA.acreals. Cf. NewDocs 1 (1981) 32, no.
7; Drew-Bear, "Local Cults," 261, n. 54.
81

L. Robert, Hellenica 6 (1948) 107-8, no. 43 [= EA 22, no. 42,
which indicates less certainty about the letters in "Talimmene.
Further details about the offense may have been inscribed in the portion
now broken off and lost.
11

].

82[ TEA ] acr~opos
'
'
Kat > E[ pµ ] -:oyav~s
~~crAA.a-.~vot ncrpopK~-.crcrv~Es
Kav. As translated in NewDocs 1 (1981) 32, no. 7, "Telesphoros
and Hermogenes, the Stallaenoi, perjurors, set up (the dedication)."
Drew-Bear. "Local Cults, 262-6, no. 17 [= EA 22, no. 105].
I

&vae~-:

11

'

'

I
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is not specifically indicated, but the altar itself forms a confession
of the offense of perjury.

The god to whom the confession is dedicated

is not named in the inscription, but the two divine figures known as the
Holy and the Just ("Ocrio<; Ka.L L1(Ka.Lo<;) are represented in the relief
above the inscription, portrayed as a pair of beardless figures, one of
whom is holding a balance and the other a stick identified as a cubit
rule or as a scepter or staff.
Sometimes an accompanying relief portrays the part of the body
where the deity's punishment has been experienced.

Another undated

inscription, from the area of Kula in Lydia, shows this.

83

A relief

represents an upper leg and buttock, and the inscription from a woman
named Glykia states that having been punished by the Goddess Anaitis who
sought out her buttock, she erected this stele.

A similar inscription,

from which the top is broken, mentions punishment in the eyes.

The

sacred slave (iap6BouAo<;) Trophimos was punished in this case by Meter
Hipta and Zeus Sabazios for something done under authority, the meaning
of which is unclear.
Au~pov

3.2.4.2

84

Inscriptions

Several confession inscriptions also include some form of the word

AU~pov, usually translated as "ransom."

85

One of the most frequently

83

SEG 29 (1979) no. 1174 [=EA 22, no. 75].

84

Herrmann, Ergebnisse, no. 45; TAH V.1, no. 459 [=EA 22, no.

49].
85

The major evidence on the AU~pov inscriptions has been assembled
in two successive volumes of NewDocs, relying primarily on Eugene

181
cited of these inscriptions has been interpreted in a variety of ways.
The stele from Lydia is some form of AUTpov dedicated by a female slave
(naiaiaK~)

either on behalf of a certain Diogenes or on her own behalf.

All the commentators indicate that the "ransom" is offered to the god
. hmen t . 86
f or re l ease f rom a vow or a pun1s

Several other such inscriptions confirm and expand this
understanding of AUTpov.

Two of these appear to provide a kind of

inscriptional "insurance policy."

87

In one, a command has been given by

the gods indicating that such a stele should be erected, but no specific
offense is indicated.

It is a ransom (AUTpov) either "from things known

Lane's publication and comments in CMRDM.
no. 58; New Docs 3 (1983) 72, no. 46.

See New Docs 2 (1982) 90,

86

See CMRDM I, no. 90, for complete bibliography. Cf. comments in
CMRDM III, 73; NewDocs 2 (1982) 90, no. 58; Buresch, Aus Lydien, 197;
William H. Buckler "Some Lydian Propitiatory Inscriptions," ABSA 21
(1914-16] 181-3, no. 6; and Deissmann, Light, 328, n. 1. The inscription
reads: raAAtKro 'AaKA~n'(a~ : Kooµ~~ Kepu,€rov na(i)B(aK~ (~)ioyevou :
AUTpov. The translation in NewDocs 2 (1982) 90, no. 58, following the
interpretation of Buresch and Buckler reads, "Galliko, female slave of
the Asklepian village of the Keryzeis (dedicates this as) a ransom of
Diogenes." Deissmann's translation reads, "To Gallicus [=the god Men],
Asclepias of the village of Ceryza, maidservant . . . of Liogenes
[Diogenes?], presents this ransom.)"
87

Buresch, Aus Lydien, 87; and NewDocs 2 (1982) no. 58 [= EA 22,
no. 53]; Cf. NewDocs 3 (1983) 72, no. 46 and CMRDM I, no. 66. From
Kula, dated 142/3 C.E., the inscription reads: ["ET]ou~
~ApTcµ{Bro[po-:~ dioa6Tou Kai ~AµtU~ : µcTa Tffiv auvycvOOv €~ taO-:Toov KaL
µ~ tBOTOOV AUTp-:ov KaT' eniTay~v M~vi : Tup<ivv~ Kai ~ii 'Oyµ~v-:~ Kai
TOt~ ouv auT~ eeoi~.
In a translation modified from NewDocs 2 (1982)
no. 58, based on comments in NewDocs 3 (1983) 72, no. 46, "In the year
227 (of the Sullan era= 142/3 C.E. ). Artemidorus the son of Diodotus
and Amias with their relatives, a ransom from things known and not known
[or from those who know and those who do not know], according to a
command of Men Tyrannos and Zeus Ogmenos and the gods with him."

OK''·
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and not known" or "from those who know and those who do not know.

1188

This may indicate a family's guilty conscience for something which it
would not be appropriate to confess publicly but something for which the
gods could nevertheless seek them out and punish them.

The inscription

appears to be intended as preemptive protection, authorized by the
command of the god.

89

The metaphor which has been understood as the reference in the use
of the term A..frtpov is that of slavery.

This is suggested by the use of

A..uTpov in Oxyrhynchus papyri from Egypt in the late first century C.E.

90

88

Cf. NewDocs 3 (1983) 72, no. 46 which comments on the
clumsiness of the grammar in this and a similar inscription (CMRDM I,
no. 66). Especially problematic are the participles, which Lane resorts
to treating as passive (t66Trov or €t66Trov), understanding the two
inscriptions as release from witting or unwitting sin. Herrmann, in his
note to a similar inscription in TA/1 V.1, no. 255, concurs with Lane.
89

Another A..uTpov inscription must be acknowledged since it
complicates the issue (CMRDM IV, new no. 127). It comes from Pisidian
Antioch, within the territory of the province of Galatia, and is undated
but from the Roman period. It commemorates an offering presumably from
five adopted sons or SpcnTo{ in honor of their adopted father. They
state that "from the friendly home of our kind rearer we all made a vow
and gave our hair . . . as is the custom and holy ransom (A..uTpov
&.yvdT)c;)." Eugene Lane indicates that while the phrase A..uTpov &.yvdT)c;
is reminiscent of the Lydian inscriptions, the phrase has a distinct
usage here. The commentary in NewDocs indicates, following Lane, that
A..uTpov in this inscription is "a poeticism to describe the offering of
hair," which Lane interprets as one of a number of deliberately archaic
traits in the cult. See NewDocs 3 (1983) 73; CMRDM IV, 59. The
offering of the hair as a ransom would not appear to refer to any
specific impending punishment or illness, but seems to be something
closer to a debt of thanksgiving owed to the man who reared them, a
release, perhaps, from some social obligation. NewDocs (3 [1983] 74)
relates this to Paul's action of cutting his hair (Acts 18:18,
Kctpaµcvoc; 8v Kcyxpcatc; T~v Kccpa.A..~v, cixcv yap cux~v.) to suggest that
it may not necessarily reflect a Jewish background.
9

°Citations appear in Steinleitner, Die Beicht, no. 11 and in
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In the papyri the word is used to indicate payment for the manumission
of slaves.

According to Steinleitner, manumission inscriptions from

Thessaly indicate the same.

In the

AU~pov

inscriptions from Lydia,

Steinleitner suggests that the offering of an inscribed altar or stele
provides a ransom in a metaphorical sense.

The guilty person, having

fallen under some kind of "spell" (Bann) due to guilt, is enslaved to
the divinity as if to an owner or captor.

The offering is thus a

release or "ransom" from this slavery or captivity and allows resumption
of former good relations with the god.
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In general, then, the

confession inscriptions are written from the point of view of someone
who has committed an offense and, usually, has already experienced
punishment from the deity in the form of disease or other calamity.

The

inscription stele itself appears to serve as some form of expiation to
release the individual from divine punishment and to confirm for all who
would read it the effectiveness of the deities' power to administer
justice.
The confession steles show that the order of events for divinely
administered justice differs from that of a human court system because
the punishment is experienced before the public determination of guilt.
Calamity, understood as punishment, is the first public indication of
guilt.

To understand the pervasive influence of this divine judicial

NewDocs 2 (1982) no. 58.
91

Steinleitner, Die Beicht, 37-8, no. 11; and CMRDM III, 2lff.
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system attention may be turned to some of the offenses concerned and to
some inscriptions with particularly vivid portrayals of everyday life.
3.2.4.3

Confessions of Offenses Against Community Order and the
Community's Sense of Justice

A number of inscriptions indicate that one person might seek the
assistance of the gods and goddesses to punish another person for an
offense.

Sometimes the community brought the case to the deity.

A

number of confession inscriptions provide a more detailed picture of how
the deities upheld societal order.

In the curses and judicial prayers,

we have already seen theft, murder, and a presumably false accusation as
offenses brought before the deities for the administration of justice.
The longer confession inscriptions give evidence of the effectiveness of
the deities' action.
A case from the mid-second century provides a glimpse of community
life as well as mention of some of the major elements of popular
religiosity which emerge in these inscriptions.
cloak from the bathhouse.

A boy has stolen a

The relief on the stone above the inscription

portrays the god Men with a staff in his right hand and a pinecone in
his left.

Below a piece of clothing pictured at the god's left, a small

boy stretches his hands upward.

The inscription reads:

Great is Men Axiottenos, ruler of Tarsi. Since a scepter was set up
('EnEL enECTt'a9~ Ol<~lt't"pov) in case anyone steals something from the
bathhouse, therefore, upon the theft of the cloak, the god became
angry (evEµacr~crE) with the thief and after a time he made (the
thief) bring the cloak to the god, and the thief confessed
(e~roµoAoy~craTo).
The god therefore commanded through an angelos
that the cloak be sold and that his powers be commemorated on a
stele. c·o 980~ oOv EKEAEUOE ai' &vyEAOU npae~vat TO ELµaTtV .Kat
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crT~AAoypa~~crat Ta~ auvaµat~.)

164/5 C.E. ).

92

The year 249 (of the Sullan era =

The statement about the raising of the scepter appears to indicate that
a scepter was raised for the general protection of the possessions of
those bathing at the community bathing facility.

The fact that no one

appears to have raised a scepter or a curse tablet for the return of the
cloak, or to have claimed it once it was returned to the god, reinforces
this impression.

The bathhouse had apparently been put under the same

form of protection as many tombs in the area.

Precisely what form the

invocation of protection may have taken cannot be determined.

A curse

may have been inscribed on the bathhouse building itself, some symbolic
gesture made at the dedication of the building, or some statement posted
in the local temple to indicate the god's protection of the bathhouse.
It may simply have been commonly accepted by the community that the
bathhouse fell under the protection of the god's vengeful scepter.

The

latter was the assumption no matter what symbolic action expressed it.
We have seen the anger of the god invoked for the protection of
tombs.

In this case the culprit experienced that anger in some

unspecified way, perhaps as the simple guilt and fear of an adolescent
for a prank he had committed.
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Some of the other confession inscriptions

From the area of Saittai, Lydia, dated 164/5 C.E. See TAM V.1,
no. 159; CHRDH I, no. 69; and Herrmann, Ergebnisse, 30-4, no. 21 [=EA,
no. 3]. Cf. NewDocs 3 (1983) 28; and Mitchell, Anatolia, I, 192.
Another translation can also be found in Ramsay MacMullen and Eugene N.
Lane, eds. Paganism and Christianity, 100-425 C.E., A Sourcebook
(Minneapolis: Fortress, 1992) 105.
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provide more detail about the experience of this anger, mostly in the
form of illness and death.
The culprit's solution for his punishment is to rid himself of the
cloak by handing it over to the god and making a clean breast of it by
confessing.

From the deity's side, the solution requires selling the

cloak and, presumably, using the money to attest to the god's powers on
a stele.

The stele then functions as a warning to all others that the

scepters which protect the bathhouse are indeed effective and others are
inherently warned not to attempt any other theft there.

The solution to

the culprit's problem is communicated by means of an angelos.

Whether

this is a divine or human messenger will be discussed at greater length
below.
An inscription from early in the second century concerns the
community's expectations about the return of escaped livestock.
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Mcyci.A.TJ Mt\t'TJP 'Avci.an<.; "Al;:t.-:'t'a. Kct.'t'exoucra. Ka.i. Md<.; Tt.ci.µou : Kct.t a.l
Buvci.µEt.<.; a.u't'rov. 'Epµoy€-:vTJ<.; Ka.i. 'AnoA.A.OOvt.o<.; ol 'AnoA.A.co-:v{ou M{Bou
&no ~upou µa.vBprov : nA.a.l;:oµevoov xo{poov 't'pEt.rov ~TJ-:µa.ive't'ou Ka.i. Ila.n{ou
e~ 'Al;:{-:'t'ooV Kct.L npocrµt.cryov't'OOV ct.U't'OOV : npo~ci.'t'ot.<.; 't'OU 'Epµoyevou Ka.i.
'A-:noA.A.oov{ou, na.t.B{ou ct.U't'OOV ~6cr-:KOV't'O<.; nEV't'ct.€'t'OU<.;, Ka.i.
&na.ya.-:yov't'OOV €croo, /;:TJ't'OUV't'O<.; oDv 't'OU : ~TJµct.t.VE't'OU Kct.L 't'OU Ila.n{ou
ou-:K roµoA.oyTJcra.v Bt.ci. 't't.Va. &xa.pt.a.'t'{-:a.v. 'Enacr't'ci.STJ oDv 't'~<.; 9coD 't'O
OK~-:n't'pOV Kct.L 't'OU Kup{ou 't'OU Tt.ci.µou. : Ka.i. µ~ oµoA.oyTJcrci.v't'OOV ct.U't'OOV ~
: eao<.; oDv eBEt.~av 't'a<.; iBla.i; Bu-:vci.µt.<.; Ka.i. tA.ci.cra.v't'o a.u't'~v
't'cA.Eu-:'t'~cra.v't'o<.; 't'ou 'Epµoyevou ~ yuv~ : a.u't'oD Ka.i. 't'O 't'EKvov Ka.i.
'AnoA.A.OOvi-: o<.; 6 &BaA.~o<.; 't'oD 'Epµoyevou. Ka.i. : vDv a.u't'n µa.p't'upoDµav
Ka. i. cuA.o- : yoDµEv µa't'a 't'rov 't'EKvoov.
"E't'oui;
a'.

p,

Great is Mother Anaeitis, who holds Azita under her power, and
(great is) Men Tiamou and (great are) their deeds of power.
Hermogenes and Apollonius the sons of Apollonius son of Midas from

93

From the area of Kula, Lydia, dated 114/5 C.E. See Louis
Robert, "Documents d' Asie Mineure," BCH 107 (1983) 518-20; TAM V.1, no.
317; and CHRDH I, no. 43 [=EA 22, no. 68].
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Another case illustrates that it was not always the scepter or the
powers of the deity which sought out the guilty party.

Sometimes more

conventional witnesses came forward, but inscribing a confession was
part of the remedy for the offense, nevertheless.

In an inscription, to

a local goddess, a slave woman named Rhodia offers a vow to the Mother
Aliane on behalf of her thieving husband.

96

In this case, the theft was

discovered and reported by human means, and it is the wife who attempts
to make some recompense.

The punishment is not stated.

97

Particularly revealing of the workings of this "justice system" is
a case from the middle of the second century.

98

"Ei;ouc; aµa,' µri( voe;) Ilavfiµtou f3,' : MeyciA.ri .,Api;eµtc; •Avciet-: nc; KClt
Ttciµou. 'Ent : 'IouKoDvBoc; EYEV€TO EV : Btaeeat µavtKTI KClt uno
nciv-:i;rov Bte~riµ{aeri we; uno : Tai;{a,c; T~c; neveepac; au-:i;ou ~pµClKOV
aui;~ B{Boa-:eat, ~Be Tai;(ac; Eneai;riaev : aKfini;pov Kai &p<ic; €eriKev :
EV T~ VCl~ we; LKClVOnoiou-:aa nept TOU ne~riµlaeai au-:i;~ av auvetBfiat
TOtClUTTI· : Oi aeoi ClUT~V EnOLTJOClV e[v] : KOAcl0€t, ~v OU Bte~uyev.
·a-:µo{roc; Kai ~roKpclTTJ<;, o uioc; : aui;~c;. napciywv i;~v taoBov : i;~v E<;
TO &A.aoc; &nciyouaav, : Bpencivov KpClTOOV &µneA.o,;(6-J :µov EK T~c; xetpoc;
eneaev : ClUT~ Ent TOV n6Bav KClt ou-:i;roc; µovriµep~ K0Acl0€t &-:nriA.Aciyri.
M~v

96

TAM V.1, no. 257.

See also Mitchell, Anatolia, I, 192.

97

0ther cases illustrate the involvement of the deities and the
scepters in offenses against the community's sense of justice and order.
In one case dated 210/1 C.E. from the area of Kula, Lydia, a village
raises a scepter on behalf of two orphans who have been wronged by
several members of the village. See Steinleitner, Die Beicht, 33-4, no.
9; CMRDM I, no. 62; and TAM V.1, no. 231 [=EA 22, no. 35). In another
case a bad debt is considered a matter of deception to be placed before
the goddess.From Gjolde, Lydia, dated 118/9 C.E. See W. H. Buckler,
"Some Lydian," 176-80, no. 4; and Steinleitner, Die Beicht, no. 6 [=EA
22, no. 54). Discussion of Buckler's case that judicial proceedings in
a regular court are indicated in this inscription is beyond our purview
here.
98

From the area of Kula, Lydia, dated 156/7 C.E. See CMRDM I, no.
44; TAM V.1, no. 318 SEG 4, no. 648; Versnel, "Beyond Cursing," 76; and
MacMullen and Lane, Paganism and Christianity 103-4 [=EA 22, no. 69].
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AU9~vaL

To

va~, cr~ AUoav Ta
'IouKouvBou : Kai Moaxlou, ayyovoL
T~~ : TaTta~. LOOKpciTeLa Kai
Mooxcr~ : Kai 'IouKouvBo~ Kai MeveKpci-:T~~. KaTa navTa a~eLAaoaµevoL
: TOU~ eeou~ Kai &no VOLV €UAOyou-:µev OT~AAOypa~~oavTe~ Ta~
Bu-:vaµL~ TOOV eeoov.

Kai

Ta~

>

:

In the year 241 (of the Sullan era = 156/7 C.E.) on the second of
the month of Panemos. Great are Artemis Anaeitis and Men Tiamou!
When Jucundus got into a manic state, and it was being rumored about
by all that poison was being given him by Tatia his mother-in-law,
Tatia set up a scepter and placed oaths [or curses] in the temple
that she would get her satisfaction about her being talked about in
100
such a blameworthy way.
But the gods put her in a punishment from
which she did not escape. Likewise her son Socrates, as he was
going through the entrance that leads to the sacred grove holding a
grape-cutting sickle in his hand, dropped it from his hand onto
his foot, and so he died of the punishment that same day. Great
then are the gods in Azitta. They commanded (ane~~T~oav) that the
scepter and the oaths (curses) that were in the temple be redeemed
(Au9~vat) and Jucundus's and Moschius's children, Tatias's
grandchildren, Sokrateia and Moschas and Jucundus and Menekrates did
redeem (them), in all ways propitiating the gods, From now on we
101
bless them, writing the deities' deeds of power on a stele.
The inscription leaves a hint that perhaps the party found guilty,
a woman named Tatia, was wrongly accused.

When a man named Jucundus has

gone mad, the rumor has apparently circulated that his madness has been
induced by a potion administered by his mother-in-law Tatia.

Tatia

99

Lane renders this as the beginning of a new sentence and as
thus "They set up the scepter and the curses ... to be let
loose." The plate (XX) in CMRDM appears to show a~. but is unclear.
The stele itself was found before 1900 and transported to the Evangelike
Schole in Smyrna and is now apparently lost.
'EneoT~oav,

100

versnel translates, "as if to show that she was not guilty of
the transgressions attributed to her." The note on this line in TAM
V.1, note on indicates that iKavonotetv is the equivalent of the Latin
'satisfacere.' The LSJ Supplement, 74, offers the meaning, "defend
oneself against an imputation," but this inscription is, however, the
only attestation cited.
101

The translation has been modified from MacMullen and Lane,
Paganism and Christianity, 104.
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places a scepter and curse tablet in the temple to seek out those
fomenting malicious rumors against her.

We have already seen an example

of such a curse tablet from Cnidus, in which a woman raises up a curse
against those who have publicly accused her of poisoning her husband.
In the present case Tatia's actions make it appear that she was not
guilty and that she was relying upon the scepter and the curses to
vindicate her.

However, the unfortunate accident

102

which subsequently

befell Tatia's son Socrates and the unnamed punishments which caused her
own death were understood as proof of her guilt.

Therefore the

community believed that the scepter which Tatia had set up rebounded
against her because she was the guilty party.

The AUTpov language is

seen again here, where the scepter and curses are "redeemed" in order to
terminate their effect.
In several of the cases we have seen, scepters are put up either as
an appeal for justice after a crime or as a protection to prevent one.
In the case of the inscription concerning Tatia and her reputed poison,
curses accompany the scepters and the temple (vn6s) is specified as the
site.

This action entrusts the case to the deity or deities for the

inquest.

This, as has been seen, leads directly to the punishment of

the culprits.

They often confess under the stress of the illness or

calamity, understood as the divine action which confirms their guilt.
These consequences could be specified in the victim's appeal in the

102

It is, of course possible that the hand from which the scythe
dropped as Socrates passed by the sacred grove was not, in fact, his own
hand, and that some form of vigilante group is operating here.
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curse tablet, as was seen in the cases from Cnidus in which the victim
asks that the offender "burn."

The confession inscriptions themselves

also appear to satisfy the desire of the victims seen above in the
judicial prayers that the culprit be exposed publicly.
When the culprit dies before confession is made, family members
raise the stele to confess the culprit's guilt and, apparently, to block
the continued effects of punishment upon the culprit's relatives.

We

can presume that other family members do not offer praises to the
deities for punishing their family member by death but in order to
appease them and prevent further losses.

This is consistent with curses

which prescribe destruction and calamity not only upon violators of the
tombs protected, but also upon their descendants.

The inscription

functions, apparently, to quell the righteous anger of the deities.
If the

AU~pov

inscriptions are representative, the confession also

functions as a ransom from a condition analogous to slavery.

The

analogy operates not only in the sense of having one's body at the
disposal of an owner, in this case a deity, to be exposed to whatever
pain the master sees fit to inflict, but also in the sense that the
status may be inherited from one generation to another.

This may be why

the stele was erected as a ransom, whether "from those who know and
those who do not know," or "from things known and things unknown."

They

may want to ward off the effects that offenses of previous generations
or family members could have upon them.
Confession steles generally witness to the effectiveness of the
deities' actions and thus warn others that offenses will be punished by
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the deities.

The instrument of justice which the community seeks is not

a court of law but the divine determination of guilt, established by
misfortune.

The means of discovery is the punishment itself.

The order

of events in the case of the divine administration of justice tends to
be different from that of modern human court procedure.

The guilty

party, having been punished, confesses and makes his or her action
public on a confession stele.

The administration of justice, whether

from the point of view of the "plaintiff" or the "defendant," is in the
hands of divine beings.

Gods and goddesses handle everything from

inquest to sentencing.
Confessions of Offenses Against the Deities

3.2.4.4

Confession inscriptions were also raised for the rectification of
direct offenses against the divinities and their cults as well as
offenses against community order.

These could include offenses against

the rules of cultic practice, violations of sanctuary property, and
various failures to render the deities their due.
An undated inscription from Kula illustrates the consequences a
woman named Antonia experienced for an offense against the cult of
Apollo.

103

Antonia had a role in the chorus of the cult of Apollo and

had violated the dress code stipulated for her participation by wearing
a filthy outer garment.

She was punished by illness inflicted directly

by the god and thus she was provoked to confess.

103

no. 43].

While the inscription

TAM V.1, no. 238; and Steinleitner, Die Beicht, no. 13 [=EA 22,
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does not tell us to whom she confessed, it served as a sufficient remedy
for her offense, indicated in the statement that she has once again been
restored to health.

This mode of punishment contrasts with the human

means stipulated, for example, in the cult rule of the Andanian
mysteries, from the Greek Peloponnesus.

In that rule, human supervisors

were responsible to maintain compliance with the cultic dress code and
were authorized to inflict physical punishment upon offenders.

104

Antonia, however, was not punished by a designated human authority like
the "supervisor of the women" but by illness administered directly by
the deity.

Her offense required some form of expiation and this stele

satisfied that requirement.

Again, the stele warns others to refrain

from offenses in the cult and encourages them to confess and make
expiation when they do offend.

The deity is perceived as powerful

enough to enforce cultic order without human assistance.
That deities could be named as "enforcers" of cultic rules is
demonstrated in a stele from Philadelphia which states the rules of
entry for a private cult.

104

105

The inscription includes a statement which

3

SIG, 2.401-11, no. 736. The inscription has been translated
by Marvin W. Meyer, in The Ancient Mysteries, A Sourcebook: Sacred
Texts of the Mystery Religions of the Ancient Mediterranean World, ed.
Marvin W. Meyer (San Francisco: Harper and Row, 1987) 52-59. Other
examples of similar cultic regulations may be found collected in NewDocs
4 (1987) 105-12, no. 25, which reviews the work of Margherita Guarducci,
"Epigraphi sacre pagane: Leggi sacre," chap. in Epigraphia Greca , vol.
4. Epigrafi sacre pagane e cristiane (Rome: Istituto Poligrafico Dello
Stato, 1978) 3-45.
105

See LSAH, 53-8, no. 20; and S. C. Barton and G. H. Horsley, "A
Hellenistic Cult Group and the New Testament Churches," JAG 24 ( i981)
7-41, which provides both a transcription and a translation.
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calls upon Agdistis to enforce the rules of the cult.

106

Members of the

cult were required on a regular basis to touch the stone on which the
cult's rules of purity were inscribed.

Presumably those who would dare

to touch the stone falsely would expect the punishing action of
Agdistis.

Antonia's confession, then, probably demonstrates the

effectiveness of the invocation of the deity for enforcement of such
purity rules.
Offenses against sanctuary property also offended the deities.

On

occasion curse steles were raised for the defense of sanctuary property,
as we saw above in the case of the protection of a sanctuary of
Atargatis.

Three relatively late confessions found in the village of

Bortllice, near Mount Toma in Maeonia, illustrate the effectiveness of
the deities in defense of their sanctuary property, in this case not
fish in the fish-pond but trees in the sacred woods.

107

All of the known

inscriptions from this village come from the sacred territory of the
Mountain Mother of Mount Toma.

108

These three indicate a priority on the

protection of the trees of an otherwise unknown sanctuary within this
territory of "Zeus of Twin Oaks. "

106

109

.

Lines 50-1. Agdistis is an Anatolian name for the Mother of
the Gods, as will be discussed at much greater length in subsequent
chapters.
107

EA 22, nos. 9, 10, and 11.

108

G. Petz!, "Inschriften aus der Umgebung von Saittai," ZPE 30
( 1978) 250-1.
109

497-599.

These are discussed by Robert, "Documents d'Asie Mineure."
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Confessions were also made for failure to render payments or
services to the deities.

The gods and goddesses apparently required

payment in the form of services to be rendered and as the direct
transfer of resources.

Punishment would follow failure to give to the

deities their due.
Confessions indicate that a broken promise or vow could also
provoke the deity's punishing anger.

An inscription found in Sardis and

dated 160-1 C.E. illustrates this in the form of an offense against the
go d Men.
A

110

Epaphrodeitos had made a vow in order to solicit assistance

from the god Men in obtaining a particular woman to be his wife and was
successful in achieving his goal.

"Having received" (Aa.J3oov). however,

he did not "return the vow" (µfi &.noBrov TTJV auxfJv), i.e. he did not "pay
up." 11

1

For this offense. he experienced some unspecified form of

punishment, expressed again with a form of

KoAci.~ro.

which provokes him to

confess his action on this stele and thus, presumably, to make his

110

See CHRDH I, no. 80 [=EA 22, no. 101].

111

Several citations in LSJ, s.v. "auxfi," have some bearing on
this inscription. Another one from Phrygia, dated to the first or
second century C.E .• SIG 1142 appears to refer to the stele itself as
the "auxfiv," or vow, or to some unspecified action or gift which the
stele commemorates. In this case a certain Meltines raises a vow (auxfiv
&.vecrT~crav) to Artemis Anaitis and Men Tiamou for the restoration of his
feet to health. ('ApTeµtBt 'AvaatTt Kai : M~vi Ttcrµou MEATtv~ : [u]n€p
T~~ OAOKA~p{a~ : [Toov] noBoov auxfiv : [&.vecr]T~crav.
A reference in Xen.
Hem. 2.2.10, uses the same verb, for the description of a mother who
prays to the gods on behalf of her ungrateful son and also "auxa~
&.noBtB6vat." This indicates that an offering of something more than
prayer is involved. With a form of 7tot€ro, the word is clearly used in
Ar. Eq. 661, in the phrase "auxfiv noificracreat" to refer to making a vow
to offer slay a thousand female goats as an offering to a goddess·.
indicating the commitment of a significant quantity of resources.
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payment.

In this case, the offense appears to be against the god in the

sense that Epaphrodeitos does not keep a promise made to the god.

Yet

the offense also indicates a withholding of payment which most probably
would be made to the god's representatives, i.e. to the sanctuary.

This

is the type of offense which is also at issue in the further examples
which illustrate a failure to provide the deities their due.
In several inscriptions published by Herrmann and Varinlioglu,
which happen to be found together in a recent volume of SEG, the offense
is a failure to provide labor or resources due to the gods.

112

All are

dated to the end of the second century C.E. and were found near Saittai
in Lydia, just west of Galatia.
The first of this series is an inscription below a relief which
depicts a pair of eyes.

The gods of Pereudon had required some form of

labor of a certain Agathopoda.
and was punished in the eyes.

Presumably he had withheld his services
Stephen Mitchell interprets this as a

failure to provide labor to the god, probably agricultural or
groundskeeping labor provided to the god's sanctuary.
summarized as a "neglect of religious duties."

113

In SEG it is

Jeanne and Louis Robert

suggest that this requirement may be similar to the days of presence

112

SEG 34 (1984) nos. 1210, 1211, and 1213. These are in a
collection (nos. 1210-1220) of texts concerning the Theoi Pereudenoi,
the gods of Pereudos or Pereudon, an unknown location in the same
vicinity. Further citations are given. See also EA 22, nos. 16 and 18.
113

Mitchell, Anatolia I, 193; SEG 34 (1984) no. 1210.
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required of those dedicated to the Mother of the Gods in the sanctuaries
in Macedonia, the e9t.µot. ~µepa.t. or "customary days.

11114

Another inscription, from the area of Kula at the beginning of the
second century, also indicates a demand for service to the deity.

This

inscription has been discussed at length by several scholars. 115
YETou~ cry', µn(vo~) 'ApTaµaicr{ou ~'. 8-:ni Tpo~{µn 'ApTaµiaropou
Ki-:Kt.vvaao~ KAnSa[cra uno TOU : eaou i~ unnpacr{a~ xapt.v µ~ :
pouAnSoucra Taxem~ npocraA-:Sa[v BKOAUcrBTO auTnv Kai µa-:v~vat.

8no£ncrav. 'HproTncra oov Mn-:Tapa Tapcrnv~v Kai 'AnoAAmva Tapcri-:ov Kai
eKeAaucrav
unnpacr{av

M~va 'ApTaµiaropou 'A~i-:oTTnvov K6pacra KaTexovTa : Kai
crTnAAOypa.~-:ne~vat. veµacrt.v Kai KaTaypa-:o/at. eµauTOV {~
Tot~ Sao[~.

In the year 203 (of the Sullan era= 118/9 C.E. ), on the 6th of the
month of Artemisios. Since Trophime the daughter of Artemidoros,
son of Kikinnas was called by the god for a gift of service, and
since she did not want to come forward quickly, he punished her and
made her insane. Therefore when she asked the Tarsene Mother and
the Tarsene Apollo and Men Artemidoros Axiottenos, who rules Koresa,
116
he commanded that a retribution (punishment)
be inscribed on a
stele and to enroll myself in the service of the gods.
Eugene Lane's comments on this inscription indicate some of the
questions and speculations that this inscription has raised.

117

Most

notable is the question of the kind of service to which Trophime has

114

Jeanne and Louis Robert, BE 1984, no. 388.

115

Herrmann, Ergebnisse, no. 18; CHRDH I, no. 47; and TAM V.1, no.
460. Cf. Robert, BE in REG 76 (1963) 166-7, no. 224; Eugene N. Lane, "A
Re-Study of the God Men. Part I: The Epigraphic and Sculptural
Evidence," Berytus 15 (1964) 50, no. Ar; CHRDH III 20ff. Cf. CHRDH I,
Pl. XXI. Above the inscription, the relief depicts a female figure in
an inset relief, holding a cloth. There is a crescent drawn on the
upper left, and a double axe to the upper right.
116

(CHRDH

Following Lane's explanation, veµacrt.v in place of KOAacrt.~.
I I I, 21)

117

CHRDH I

II, 21.
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been called.
slave

Possibly she had been summoned to service as a sacred

(tep6BouAo~).

since there are other attestations for the existence

of such sacred slaves in connection with the worship of Men in this area
at this time.
of

tep6BouAo~

118

Yet even this would not tell us much since the meaning

is difficult to establish within a range of possibilities

from literal slavery to a symbolic allegiance to the god.
Withholding direct payment to the sanctuary could also provoke
punishment.

Several inscriptions in the series in

SEG

indicate that the

gods of Pereudenon could require money or land from the worshippers
there, frequently in apparent association with the transfer of
inheritance.

119

One of these steles commemorates the transfer to these

gods of specified items which they sought out

(ane,~T~aa.v)

in the

inheritance of a certain Gaius, son of Juneitus: a parcel of wooded land
.
.. 120
and a por t ion
o f a h ouse apparen tl y wor th seven t y- f"1ve d enar11.

The

inscription does not specify any punishment for withholding these items.
The transfer of the property apparently suffices.
What can be seen in these last inscriptions, from Epaphradeitos'
failure to pay the god for receiving the wife he desired to the failure
of these last confessors to pay the proper portion of the inheritance,

118

See, for example, in which a tep6BouAo~ with a masculine
version of the same name raises a stele to a Mother Hipta and Zeus
Sabazios. Lane also cites Die Beicht, no. 15; CHRDH I, no. 28; and
Strabo 12.3.31 and 12.8.14.
119

SEG 34 (1984) nos. 1212 and 1213.

120

sEG 34 (1984) no. 1211, 1. 2.
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is that the debts and services owed to the gods are not distinguished
from what is owed to the temple or sanctuary.

The human representatives

of the deities are the ones who appear to collect, and it is difficult
to say whether any conceptual distinction between the two is being made.
The evidence cited so far could give the impression that human
administration of justice was virtually absent in Asia Minor apart from
the temple functionaries.

This would be a distortion.

While the gods

and goddesses clearly had a large role in the admininistration of
justice in central Anatolia, evidence of more conventional methods is
also present in the inscriptional evidence.

For example, while some

graves were protected by the curse formulae which have already been
mentioned and which will be seen in greater detail below, other graves
were protected by the threat of fines to be levied by some agency of
local government.

200
3.2.5.

Recurring Elements Which Emerge Within the Inscriptions

Several elements recur within these inscriptions which indicate the
subservient relation of the Anatolians to the deities they worshipped
and their conception of the divine judicial order.
3.2.5.1

Scepters and "Holy Legal Proceedings"

The importance of scepters in the divine judicial proceedings has
already been indicated in the preceding discussion.

The scepters play a

significant symbolic role at the intersection of human affairs and
divine action.

From the human side they are raised to bring a case

before the deity for action.

Several of the confession inscriptions we

have seen have illustrated the practice of setting up a scepter or
scepters to invoke the deity's judicial action.

Scepters were also

invoked for protection of tombs and a community bathhouse.
cases the scepter has an instrumental function.

In these

As long as the scepter

is set up, the structure is under divine protection or the case is under
divine investigation.

Thus the scepter is a sign of divine enforcing

action.
Reliefs which accompany some of the confession inscriptions
illustrate the function of the scepter in "holy legal proceedings."

121

121

Peter Herrmann assumes a ceremony that he calls heiligen
Rechtsverfahrens, which he says provides for symbolic remission in an
unsolved case (Ergebnisse, 30-1, no. 21). The relief which accompanies
the action on behalf of the orphans has been interpreted as a man is
placing a scepter an altar with a boy standing behind him. Louis Robert
discusses this issue in his analysis of the use of scepters in these
inscriptions ("Documents d'Asie Mineure," 522) and concludes that this
interpretation is incorrect. The drawing of the relief which remains
was done by J. Keil, whose drawings may be considered reliable according
to Robert. Included in TAH V.1, no. 231, it shows a man placing round

201
The relief on one of the inscriptions of the repentant wood-cutters,
discussed above, portrays two bearded male figures.

122

The figure on the

right, the guilty party, raises his right hand in a gesture of petition.
On the left is the figure of the priest, indicated by the wreath in his
right hand.

In his left he holds a straight staff which extends to

shoulder-height and rests on a small elevated platform by the priest's
left foot.
god

123

Louis Robert identifies this staff as the scepter of the

and compares this example to other iconography in which the god

Men holds the scepter in a similar stance.

This shows that the priest

is understood to be holding the scepter of the god.

The scene indicates

again what Herrmann had described as a "holy legal proceedings"
portrayed in the case of the theft at the bathhouse described
previously.
Scepters are thus used as instruments by which humans invoke divine
action.

Once set up, the scepter becomes an symbol of inquest which

indicates that the deity is seeking out a culprit or potential culprit

objects on an altar, not a staff. Eugene Lane's interpretation (CMRDM
III, 28) of the action as laying the scepter on the altar is thus
probably inaccurate.
122

The relief is on the latest in the series, but the broken relief
on an earlier inscription (EA 22, no. 10) appears to be a fragment of
the same scene. For further discussion see Robert, "Documents d'Asie
Mineure." 497-599.
123

Robert, "Documents d'Asie Mineure," 517, fig. 2.516-8.
description follows Robert's.

The
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for punishment.

The culprit will presumably feel the direct effect of

the deity's scepter in the form of illness or calamity.
Scepters once set up could also be cancelled in order to avoid the
painful experiences that they would be likely to continue to impart, as
was indicated in the inscription concerning Tatia and her unfortunate
family.

The verb AVID expressed this cancelling action.

The Av-rpov or

"ransom" inscriptions thus cancelled some action which was producing
divine punishment, here the setting up of a scepter or invocation of
scepters in a curse.

The person would remain under the power of the

scepters until she or he was "ransomed" from them, i.e. until they were
undone.
The scepters themselves could take on traits as active agents.
Several funerary curses indicated that the scepters functioned as
intermediary "beings," a religious conception prevalent in central
Anatolian religiosity, in this case the direct agents of autocratic
. . •t•ies. 124
d iv1n1

The scepter is well known as a symbol of monarchical judicial power
in the hand of a ruler.

124

In central Anatolia the deities are cast in the

See also a curse in which the use of AVID may also explain the
protection of a grave by the threat that the violator "will have enraged .
the uncancellable scepters which are in Tabala." (e~ai KEXOAIDµeva -ra
aAU"t"U OK~n-rpa -ra EV Ta~aAOL~.) This line is cited by G. Petzl,
"Inschriften," 260; and Robert, "Documents d'Asie Mineure," 520. Another
reference also hints that the scepters may have been understood as more
active than mere instruments, since the potential tomb-violator has
heard them. See Petzl, "Inschriften" no. 4. The grave inscription ends
in the curse: E i ~€ n ~ npocraµap-rn TU [ ~ O"t"tlAAa L~, ecr-ra L "t"OOV M:1~EKU
crKt1n-rpIDV ~KOUKro~." ("If anyone should offend against the grave-markers,
he will be one who has heard the twelve scepters.")
II
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role of the autocratic rulers who wield the scepters of justice.

This

is seen also in the epithets which describe them.
Epithets of the Deities as Autocratic Rulers

3.2.5.2

In central Anatolia, divine forces assume the role of ruler.
deities themselves frequently carry the epithets such as
11

't"upa.vvoc;,"

forms.

11

The

"~a.crtA.cuc;,"

Kupioc;," and "Ka.'t"a:x;oov" in both masculine and feminine

H. W. Pleket provides a useful summary of the use of these and

related epithets for gods and goddesses in his terminological study of
the relation of worshipper to deity in the Greek world as that of
subject to ruler.

125

While these terms play various roles in the

religious expression of the Greek world before the Hellenistic Age, it
is in the interaction with the "Eastern" pantheon that the structure of
the relationship between worshippers and deities begins to take on
fuller implications of divine "lordship." 1

26

The use of the strong

epithets "'t"upa.vvoc;" and "Ka.'t"a:x;oov," and the simple use of Basileus and
Basilissa are applied especially to the deities whose "homelands" are in

Anatolia.

Such terms are also applied for rule of particular locations,

with the general format "[named deity] who rules over [name of place]."

125

H. W. Pleket, "Religious History," 171-8.

126

Pleket, "Religious History," 176-7.
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3.2.5.3

Ta~ Buvaµ(e)i~

Deeds of Power:

Many of the inscriptions we have seen commemorate the
usually in the plural, of the deity or deities.
reference is to "inscribing the

Buvaµi~

127

Buvaµi~.

In several, the

of the deity on a stele," most

often with the verb OTT)A.A.oypcicpeiv, "to inscribe on a stele."

128

Two open

with a version of the address, "Great are the [named] deities and great
.
, ( )
are their
Buvaµ
e i~.
, ( )
Buvaµ
e L~. 130

,, 129

One states that the goddess showed her

Another warns the reader that no one ought at any time

"to disparage the

'

of the god

Buvaµi~

11

by cutting sacred wood. 131

Although the exact nature of these

•

Buvaµ(e)i~

is not clear, the use

of this term is taken as an indication of the increasing emphasis on the
powers of the deities in the Roman period.

132

According to A. D. Nock,

deities began to accumulate attributes due to the "habit in art of
investing one deity with the at tributes of others." 1

127

.

See also EA 22, index 154, s.v.

33

While this

,

Buvaµi~.

128

EA 22, no. 3, 1. 11; no. 35, 11. 17-18; no. 69, 11. 34-5; and
55, 11. 11-13. One inscription uses &veypa,cpro: no. 11, 11. 7-8.
129

EA 22. no. 54 and no. 9.
These inscriptions generally use an
orthographic variant for the plural form which omits the epsilon.
130

EA 22, no. 68, 11. 18-19.

la la~

(The goddess therefore €Bei~ev Ta~

auvaµi~.)
131

EA 22, no. 10, 11. 10-13. napavyeA.A.ro Be, UUTOU Ta~ BuvaµL~ µ~
noTe KaTeuTeA.~crL Kat Ko~eL Bpuv. (I exhort that no one at any time
ought to slight the god's powers and cut wood.)

Tt~

132

Nock, "Studies in the Graeco-Roman," reprinted in Essays,
34-43; cited also in Pleket, "Religious History," 178-9.
133

Nock, "Studies in the Graeco-Roman," reprinted in Essays, 39.
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understanding may be applicable, Steinleitner,s interpretation of the
Buvaµt~

of the deities is probably more apt for these inscriptions.

Steinleitner, the

Buvaµ(a)t~

are most closely associated with divine

actions upon the lives of human beings.
most coherent translation.

For

134

"Deeds of power" provides the

After recounting the events confessed,

inscribers of confession steles thus state that they have "inscribed the
deity,s deeds of power on the stele."

135

Others invoke the deity, "Great

is the god and great are his deeds of power;" state that the goddess
"showed her deeds of power;" or warn that "no one should disparage or
make light of the deity,s deeds of power."
Steinleitner,s analysis places these

Buvaµ(a)t~,

in the context

both of the autocratic imagery of the deities in central Anatolian
religiosity and in the worshippers, direct experience of divine control
in their lives.

The power of deities to interfere in the daily lives of

their worshippers is consistent with their monarchical or even
tyrannical role.

The relationship of worshipper to deity is thus that

of subject to king, or slave to master.

This religious system, as

Steinleitner sees it, is upheld not so much by an articulated system of
thought as by the media of "dance and music," and orgiastic performances

In his mention of the term, Nock equates ~ LOU 8aou
singular or plural, with the attributes of deities.

auvaµt~,

whether

134

Steinleitner, Die Beicht, 79-82. LSJ, s. v. "Buvaµi~," also
cites Buresch, Aus Lydien, 113, for this meaning. Petz! also translates
"die Manifestationen seiner Macht." See EA 22, no. 9.
135

These steles do not, after all, list the deity, "attributes,"
but rather their punishing actions.
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in which the deity's "deeds of power" are manifested in devotees'
insensitivity to pain and the experience of relationship with the deity
in a state of "holy madness."

136

The Buvciµ(e)tc; would thus include not

only the divine punishments commemorated on the confession steles but
also these other "epiphanies" of the deities which indicate direct
control of human lives.

137

We will return to this aspect of Anatolian

popular religiosity in Chapters 6 and 7.
3.2.5.4

Experiences of Direct Communication(?): "According to a
Dream," "According to a Command," or "Through an "AyyeA.oc;"

Within this framework of popular religiosity, scholars have
interpreted terms which indicate the means by which a person knows that
a calamity is a punishment for a particular offense and what can be done
to rectify the situation as a direct communication from the deity to the
. d"iv1. d ua 1 . 138
in

Human mediation should also be considered, however.

The

temples and the deities' human representatives may well have played a
role in the process.

136

139

Steinleitner, Die Beicht, 80-1.

137

Steinleitner's analysis also readily connects the monarchical
power of the deities to a similar monarchical role of their priesthoods
in relation to the laity.
138

Eugene N. Lane is the most prominent representative of this
perspective.
139

The phrase "human representatives" is chosen deliberately to
preserve ambiguity as to the identity of these representatives, whether
temple priests or itinerant prophets.
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Two inscriptions illustrate that such divine communication could
come by means of a dream ("{mo ove(pou") or during sleep ("Ka.a·
U

U7tVOV

II )

•

140

The first of these is in the third century confession of

Athenaios the hapless woodcutter who "by a dream" erects the stele,
which also bears the relief which portrays a priest with a scepter.

The

second is the rule of a new cult at Philadelphia, which was given to a
certain Dionysus in his sleep.

These are not isolated instances of this

. .
. ti on, common in
. th e anc1en
. t wor ld . 141
means o f d iv1ne
commun1ca
Another expression, "Ka.'t'· e7tt't'a.yf1v,

II

is illustrated in the

collection here in the case of the family who erected a stele as a
ransom from things known and unknown "according to a command" from
specified gods.

A. D. Nock provides an extensive listing by deity of

this and similar phrases to illustrate the emerging emphasis on divine
power in the Roman era.

His brief analysis indicates that this phrase

could refer both to oracles and to dreams.

142

A command given in an

oracle indicates the involvement of temple personnel or some individual
acknowledged as having "oracular authority," such as a prophet.
In the case of the clothing thief at the bathhouse, the information
came through an angelos ("Bi' &vy€A.ou").

The question is whether

140

EA 22, no. 11 and LSAH, no. 20.

141

Cf. also l1AHA I, no. 9a, cited by L. Robert ("Reliefs votifs et
cul tes d' Anatolie," in OHS I, 414.): Se(~ [ Ka.i] : [ BtKa.t~] : [Se]<$
'Enaya.ao~ Ka.i Metpo~ Ka.'t'a ovelpou KeA.euaiv.
142

Nock, "Studies in the Graeco-Roman," reprinted in Essays, 46.
An assembly of such inscriptions can also be found in William Henry
Denham Rouse, Greek Votive Offerings (New York: Arno Press, 1975;
reprint, Cambridge: Cambridge University Press, 1902) 330-1.

208

angelos here means "angel," as a divine intermediary being or a
"messenger" as a human agent.

Peter Herrmann, Eugene Lane, Jeanne and

Louis Robert, and, in another context, Georg Petz!, concur that this
angelos is an angel.

143

This conclusion is based primarily on the

existence of divine beings called "angels" in the epigraphical record
from Anatolia.

Angels as divine intermediary beings are certainly not

unknown in the cults of Anatolia, as will be seen in the following
section, but neither are temples and priesthoods and oracles and
prophets who could also be referred to as ayyaAOL.
As evidence for this positon, Herrmann cites an unpublished
inscription to the effect that "just as it was revealed to us by the
angelos of the god Men Petraeitos Axetenos."

144

This, of course, does

not really provide evidence since this angelos could as easily be a
human messenger of the god as a divine intermediary being.

Another

.
. t.ion use d t o suppor t th"is posi. t.ion is
. a 1so o f amb"iguous use. 145
inscrip
It is a partially destroyed stele to a deity, whose name is obliterated,
and to "the Just Holy Angel."

The stele is raised, however, "through

the prophet Alexandros of Saittai," not through the angelos.

While

according to Robert, the use of the term "prophet" is relatively rare in

143

TAM V.1, no. 159; CHRDH III, 25-6; BE in REG 76 (1963) no. 235;
and Petz!, "Inschriften," 257, n. 41.
144

" KCl9ro<; f]µ iv Ec5TJA009TJ lntO 't'OU avyEAOU ''['OU eaou MTJVO<; Ila't'p<IaL 't'OU
'A;;a't'TJVOG." TAM V.1, no. 159. The same portion of the inscription is
also cited by Petz!, "Inschriften," 257 n. 41.
145

L. Robert, "Reliefs votifs et cultes d' Anatolie," Anatolia 3
(1958) 120 [=OHS I, 419].
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Lydia and Phrygia, this does point to a human representative of the
deity involved in the decision to raise a stele to divine entities.
There is little reason to believe on the basis of the evidence in either
of these cases that the phrase "through an angelos" is more likely to
refer to the intervention of a divine entity than a human one.
Not all scholars concur with the opinion that angelos in this case
means "angel."

Herrmann cites a letter of K. Latte which supports the

opposing viewpoint, that angelos refers to a human messenger.

Latte,

according to Herrmann, bases his opinion on reading the phrase "Zh'
&.vyaA.ou" with the verb "7tpa9'i;vai," ("to have been sold through a
messenger") rather than with eKaA.auaa ("The god commanded through an
angel." 146
Accepting the latter reading does not necessarily mean that the

angelos is a divine being who has appeared to the culprit, however.
Herrmann's other commentary on this same inscription cites Steinleitner
in support of the opinion that the angelos would most likely be a priest
of the god.

147

While this inscription was not available to Steinleitner

in 1913, his portrayal of the role of the priest in the sacral-judicial
process which produced the confession steles and the possibility of the
priest thus being referred to as an angelos, or "messenger," ought not
to be too readily discounted.

146

148

He describes the role of the priest as

TAH V.1, no. 159.

147Herrmann, Erge b n1sse,
.
no. 21 .
148
Steinleitner, Die Beicht, 110-112.
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a "physician of the heart and soul,

11149

to whom "the sinner brought his

or her request for forgiveness and healing to the priest in whose hand
he knew confession and at the same time remedy."

150

The erection of the

confession stone is then the climax and completion of the process.

151

Given another detail in the bathhouse inscription, this portrayal
has significant merit.

The inscription states that the culprit brought

the stolen garment "to the god" and confessed.

152

The accompanying relief

portrays the god Men standing with a scepter in his right hand and the
cloak to his right.

Beneath the cloak is a small boy with his hands

raised, as if he has raised the cloak up and raised his hands in
petition.

Surely this represents the placement of the garment in the

temple before either the cult image of Men or Men's representative.
Temple personnel were surely involved somewhere in this process.
Human representatives of the deity presumably maintained the temple
where Tatia placed the scepters and curse-tablets she hoped would
vindicate her.

The relief of the priest holding the deity's scepter

which accompanied the case of the hapless woodcutter indicates the
involvement of such human representatives.
consistent with such evidence.

149

Steinleitner's portrayal is

The process should probably not be

"Leibes-und Seelenartzes."

15011

Der Silhnder brachte seine Bitte um Vergebung und Heilung bei
dem an, in dessen Hand er die Slihne-und zugleich Heilmittel wuBte, beim
Priester. 11 Die Beicht, 110.
151 St
152TO
'

. l e1. t ner, Die Beicht, 111.
e1n
•

,

Etµa~LOV

•
• '
EVEVKLV
Ent

'

~ov

'
8EOV
KUL'

•~
'\
,
E~ooµo~oy~cra~o.
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envisioned as a "disembodied" judicial system taking place entirely
between individuals and the deities but rather as a process in which the
temples and human representatives of the deities are involved.
We cannot determine whether in any particular instance the
communication of the deity's directive has come to an individual
directly or through the mediation of some human representative of the
deity.

In this land of ecstatic prophecy, of ruler-deities and their

powerful temples, distinctions were not necessarily as clearly drawn in
the minds of worshippers between the deity and the deity's
representative as they would be to a modern mind.

This lack of

distinction has already been seen above in connection with debts and
services owed to the gods, which were not distinguished from what is
owed to the temple or sanctuary.

It would be inconsistent with the

evidence, therefore, to portray the process as involving no human
representative of the deities.

3.2.5.5

A verb which recurs in the inscriptions collected here has received
little attention in recent work on the confession inscriptions and, due
to different contexts, has not been translated consistently by scholars.
The definitions in LSJ given for this verb,

€nt~~~e[v,

include, "seek

after, wish for, miss, request, inquire further, demand, require," and
in the passive, "to be a matter of question."

LSJ makes no reference,

however, to the confession inscriptions, in which the verb seems to have
some technical meaning.

212

The corpus of confession inscriptions assembled by Georg Petz!
provides a means for closer examination of the use of this verb.
subject of the verb is almost always a deity or deities.

153

The

Based on the

use of the verb in his collection of inscriptions Steinleitner considers
this the common expression for the Aufforderung or "summons" to the
public atonement which is accomplished in the confession incription.

154

In a number of the inscriptions the notion of the deity's punishing
action as such a "summons" to confession might apply, but "to summon"
does not readily suit the context in all cases.
In several cases the context suggests a divine command, usually to
the effect that a stele be raised.

155

One probably indicates that a

family member was sent by the deities from one place to another.
Others, however, suggests that

€ni~~~eiv

refers to the action in which

the deities investigate and discover the culprit of an offense,
the punishing action.

158

156

157

and

The verb also indicates the action of the

153

EA 22, nos. 4, 8, 15, 16, 18, 19, 36, 38, 40, 44, 46, 54, 55,
69, 75, 77, 78, 80, and 89. The subject is questiQnable in nos. 73 and
74, and no. 32 is a fragment.
154

Steinleitner, Die Beicht, 111.

155

EA 22, 36, 38, 46, 69, 78, and perhaps 75 and 89.

156

EA

22, no. 44.

157

EA 22, nos. 4, 19, 40, and 55 and probably 54.

158

EA 22, no. 15 and probably nos. 36, 75, 77, and 89.
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deities in selecting a plot of land or an individual's labor that they
desire.

159

The image indicated by this verb must accomodate a simultaneous
action of command, point, and strike, i.e. what comic-book English would
call a "zap."
connection.

Two other verbs from the same root also appear in this
In two instances, the verb used is

&va~~Tetv.

Both of

these convey the meaning of "search and discovery" carried out by the
deity.

In one judicial prayer, the stolen gold is lifted up so that the

Mother of the Gods may "discover" it.

The curser here expresses the

desire that the goddess seek out the gold and reveal the person who has
it by punishing action, i.e. "zap" the person.

In a confession of an

errant woodcutter Stratonikos, the god sought him out and discovered his
guilt, and he was "zapped" into a deathlike state.
• '!:: y
.
161
the ver b e~e~~T€LV
conveys the same meaning.

160

In another case

It is also used to

describe the god's action to "call the conspirators to account."

Once

"zapped" they come forward.
What needs to be considered in the unity of the deities'
discovering and punishing action is the element of the power of their
vision.

This understanding would be consistent with the ancient

understanding of vision according to the "extramission theory of

159

EA 22, nos. 16 and 18.

160

EA 22, no. 10.

161

EA 22, no. 35.
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percep t ion.

II

162

According to this theory, vision involves three kinds of

light and takes place by a "meeting of the rays."
light is the light that flows out from the eyes.

163

One of these kinds of
It is this aspect

which is associated with the power of the "evil eye," since the light
which goes forth from the eye has the power to affect what it sees.

The

power of sight of divine figures was understood also to wield such
power.

164

This fits the "search and discovery" connotations of the verbs

found in the confession inscriptions,
€~e,~Tetv.

ent,~Tetv, &va,~Tetv,

and

In the confession inscriptions and judicial prayers we have

seen, the implication that punishment or "burning" indicates the success
of the search would also be entirely consistent with the divine eye
seeing the offense of the culprit and punishing him or her in the same
action.

For the guilty culprit, to be seen is to be punished, just as

to be punished means to know one has been "discovered" by the deity.
This image is also reinforced in partially published Phrygian
inscriptions mentioned by Stephen Mitchell.

On one, a dedication to the

savior deities, the relief portrays "a bust of Zeus, Dionysus, a mounted

162

For references see Hans Dieter Betz, "Matt. 6:22-23 and Ancient
Greek Theories of Vision," in Essays on the Sermon on the Mount, trans.
L. L. Welborn (Philadelphia: Fortress, 1985) 71-87; and Dale C. Allison,
"The Eye is the Lamp of the Body (Matthew 6.22-23=Luke 11.34-36)," NTS
33 (1987) 61-83. I am indebted to Paul Brooks Duff for assistance with
these and other references and for graciously providing me with the
manuscript of his paper on this topic: "High Gods in Low Places:
'Evil-Eyed' Deities from Zeus to Jesus," paper presented at the Annual
Meeting of the SBL, November 20, 1995.
163

Betz, "Matthew 6:22-23," 83.

164

This is persuasively demonstrated by Paul Duff, "High Gods."

He cites Pl. Ti. 518-19.
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god with a double axe, and a god carrying a whip in a quadriga."

The

last two gods are identified as Apollo and Men Dikaios, "described as
the 'Eye of Justice and Moderation',

~coq>pocruvT')~."

165

'o~eaAµo~ ~LKatocruvT')~

Kat

Another is a dedication "to the Mother of the Gods, to

Pheobus the Holy and Men the Just and to the Eye of Dike."

166

This pointing and striking, especially in the sense of "command"
where vision does not seem to be important, also evokes the image of the
wielding of a scepter by an absolute monarch who does not need to follow
laws but rather is the law.

The priest, as has been seen, is portrayed

in at least one series of reliefs, as holding that scepter.
themselves are what is meant by the
power."
divine

Buvaµ(a)L~.

The actions

the deities' "deeds of

When the deity acts in the manner indicated by €mi;;T')"t'€tV, the
Buvaµai~

of the deity.

are shown.

These are phenomena interpreted as actions

It remains likely that the deity's human representatives

had some role in that process of interpretation.
At least to the extent that the pointing and striking action
expresses a deity's desire for property or services from his or her
worshipping subjects, the deity's human representatives surely must have
played a role in communicating the deity's desire.

Fear of personal

calamity apparently assured compliance, and confession steles warned
worshippers of potential consequences for noncompliance.

This would, of

165

Mitchell, Anatolia I, 191, and n. 223.

166

MT)"t'pt 8€00V lo{~~ "t''oa(~ Kat MT')Vt l>LKat~. o~8aAµ~ "t'€ ~LKT')~
xapLV avl>pc~ ~aKAcavot OOO"t'~POL Scot~ OOLOL~ avE8T)K~V.
Mitchell, Anatolia I, 191. The rest of the dedication reads, "the
men of Saklea to the holy savior deities raised (the stele) in thanks."
BLK€0~poucruVT')~
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scepter standing there.

As long as the scepter is not cancelled or

dissolved, it can still wreak harm.

The written words and the raised

scepters seem to have some inherent capacity to influence events.
3.2.6

Summary: The Divine Judicial System in Popular Religiosity in
the Anatolian Zone
In this section of this chapter, we have seen inscriptional

evidence of an aspect of popular religiosity in central Anatolia in the
form of a "divine judicial system" in which the deities and their
manifestations may be characterized as "enforcers."

We have seen that

in this system, cursing and confessing play complementary roles.
Deities are cast as absolute monarchs who administer this legal system,
but they are not so distant that their judicial vision will not reach to
the details of everyday life.

Their punitive administation extends even

to the protection of clothing in the community bathhouse and pigs who
trot away to the neighbors' sheepfold.

From what we have seen, the

Anatolians lived in constant awareness of the watchful eye of their
deities, believing in their power to protect as well as punish by an
active righteous rage.
3.3

This is the ethos of the Anatolian "zone."

The Deities' Human Representatives: Cult Organization and the
Social and Economic Role of the Temples, Prophets, and Cults
in Central Anatolia
In Chapter 1, the language of "zones" was introduced as a means to

describe the complex phenomenon of popular religiosity as part of the
process by which people maintain and develop meaning in the midst of
cultural change.

Central and subsidiary "zones," as systems of symbols,

values, and beliefs which govern society, both coexist and interrelate.
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With the emergence of a new central zone, such as the "Greco-Roman
zone," previous central zones might become subordinated as part of the
new central zone or they might resist or they might subordinate
themselves in some ways and resist in others.

It was suggested that

within the central "Greco-Roman zone," attention is warranted to an
"Anatolian zone" as the neglected background for interpretation of
Paul's letter to the Galatians.
The "divine judicial system" can be seen, then, as an aspect of
popular religiosity in the "Anatolian zone."

What this suggests

about social and cultic organization in central Anatolia is another
matter.

As was suggested in Chapter 1, aspects of a previous central

zone might be found in different organizational expressions in the new
central zone.

The phenomenon of the "divine judicial system" described

in the previous section of this chapter points us toward such complex
interaction.

We might assume that it suggests the presence of temple

states where cultic functionaries as angeloi administered all aspects of
community affairs, but it could also easily point to rural areas where
people sought divine justice because of a lack of human administration
in any form.
We must remember that religious and social life in first century
Anatolia took variegated forms due to the patchwork of ethnicities,
tribal groupings, and institutions which continued from the rule of one
dominant power to the next.

This is reflected, as has been seen, in the

variety of distinctly Anatolian deities which are found alongside
members of the Hellenic pantheon.

So far we have seen evidence of, some
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of these variegated forms which indicate an "ethos," but not a single
form of social or religious organization.
generalizations.

Anatolia defies blanket

Nevertheless, some forms of religious institutions are

present there which are not characteristic of Greece and Rome.

These

shaped popular religiosity and distinguish the "Anatolian zone."
Pierre DeBord has studied the social and economic role of the cults
and temples in Anatolia over a rather broad timespan.

He distinguishes

two modes of cult organization which he labels "Greek" and "indigenous"
forms of priesthoods.

168

The Greco-Roman form is part of the Hellenistic

form of civic organization in which priesthoods are generally elected
offices for specified terms.

The the so-called "indigenous" mode, by

contrast, is characterized by the absolute power of a lifetime
priesthood over a domain, either under a priest-king or under a priest
who was second only to the king.

He indicates that where the power of

these ancient priesthoods was the greatest, resistance to the forces of
Hellenization was also strongest.

169

The distinction is useful even

though the word "indigenous" may not describe these forms of cult
organization any more accurately than it does the so-called "indigenous"
deities.

The "Anatolian zone" being described here can be understood as

roughly equivalent to what DeBord calls "indigenous."

168

Pierre DeBord, Aspects Sociaux et Economiques de la Vie
Relgieuse dans l'Anatolie Greco-Romaine, EPRO, 48 (Leiden: E. J. Brill,
1982) 52.
169

DeBord, Aspects, 52.
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Walter Burkert provides a similar distinction between Greek
religion as "a religion without priests," or more precisely without a
priestly caste, and the temples of the Near East which "were economic
concerns supporting a large body of priests. 11170

He assumes this

distinction in his work on the mysteries in a description of three forms
of cult organization: (1) the itinerant practitioner or charismatic; (2)
the club (thiasos) or voluntary organization; and (3) the clergy
attached to a sanctuary.

It is within the third type that the

distinction between "Greek" and "Near Eastern" is made.

171

It will be

useful here to consider this a four-fold rather than a three-fold
distinction, for which I would propose the following labels on the basis
of the locus of religious activity: (1) itinerant practitioners; (2)
voluntary associations; (3) polis-based or family-based "avocational"
priesthoods; and (4) temple-based "vocationally-organized" hierarchical
. th oo d s. 172
pries
For Anatolia a more ambiguous fifth form of organization must also
be reserved, at least hypothetically, which can account for the
rurally-based cults.

From the epigraphical evidence we have seen of the

170

Walter Burkert, Greek Religion, trans. John Raffan (Cambridge,
Massachusetts: Harvard University Press, 1985) 95-8.
171
172

Burkert, Ancient Hystery Cults, 30-2.

The labels "vocational" and "avocational" are used here to
distinguish priesthoods and cultic roles that are an individual's
primary occupation and priesthoods and roles which are in addition a
primary occupation. "Avocational" is meant simply as "non-vocational,"
and not to diminish its significance with the implication of "hobby" or
"diversion."
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"divine judicial system" few clues emerge about cult organization.

The

deities themselves appear to be understood as directly administering
both cult and judicial system.

A reasonable case can be made for the

involvement of some human representatives of the deities in the divine
judicial process, but a conclusive determination of their role cannot be
made with the available evidence.

There were temples and shrines in

rural areas which did not necessarily have estates or large numbers of
personnel attached to them.

How they were maintained, how the cult

activities associated with them were organized, and what form of service
their priesthoods followed is not clear.

173

To designate these as

"rurally-based" is to distinguish them from the cults connected to
Hellenistic civic institutions and the major temple states and
estates.

174

forms.

Remnants might continue cult organizations which were previously

"Rurally-based" organizations could have included variety of

.
k"ingd oms. 175
we 11 - d eve l ope d a t the cu lt cen t ers of previous

Forms suited

to areas that had always been settled as villages (komai) might continue
time-honored traditions at their cult sites.

Independent itinerant

practitioners as well as visiting functionaries from the major cult
centers might be part of the picture.

Small local vocational temple

173

These cults of rural Lydia and Phrygia are described as "not
highly organized" by Price, Rituals and Power, 97.
174

DeBord discusses these as the small sanctuaries (les petits
sanctuaires) and lists the major positions taken by different scholars
on the nature and role of priesthoods in their functioning. See
Aspects, 165-8.
175

on the ancient cities of the Phrygian kings see Strabo 12.5.3.
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staffs and local rural cult organizations with recognized avocational
priesthoods might also be found.
In Anatolia and Asia Minor we find all five types of organization.
In addition to the ambiguous rurally-based cult organization, the
establishment of Hellenistic cities by both Greek and Roman colonization
brought the "polis-based" cult organization.

These were characterized

by civic leaders serving also as cult officials, elected for specific
terms, as well as hereditary priesthoods.

Voluntary associations

composed of individuals who made their living in "secular" occupations
also served various cultic functions.

Itinerant practitioners were

present as well, particularly in late antiquity.

However, it is the

presence of the fourth form of organization, the large "temple-based
priesthoods" which were also major economic institutions, which
distinguishes Anatolia as a religious and social context from Greece or
Rome.

This form of organization, sustained socially by the awesome

monarchical power of the deities, appears to have influenced the
religiosity of the rurally-based cult organization whether or not a
particular locality fell under direct jurisdiction of a major temple
organization.

This remained true even as the deities served by

temple-based priesthoods also acquired polis-based priesthoods in the
process of Hellenization.

176

Cultic institutions with large permanent staffs of priests and
other functionaries constituted a significant power base within

176

See DeBord, Aspects, 52-3; and Price, Rituals and Power: 97-8.
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Anatolia, even in the face of the introduction of other forms of
. t.1 t u t.ions and popu 1a t.ions. 177
ins

Pierre DeBord shows that the strongest

points of resistance to Hellenization were precisely these institutions,
in which political, social and economic power were integrated with the
religious role of the priesthoods.

178

Some of the temple states

continued to be significant commercial centers, a role which developed
when the sanctuaries were the "depots" on the trade routes which cross
.
179
Ana t o 1 ia.

Major cult centers also drew visitors from wide areas for

.
. 11 y h ea l"ing, as we 11 as f or maJor
.
f es t.iva 1 s. 180
various
mo t.ives, espec1a
Revenue was also raised by itinerant functionaries, most notably the
galli who will be discussed in Chapter 7, who went out from the temple
to perform cult functions for which they took up collections.

Thus in

addition to the wealth produced on the temple estates themselves in
agricultural and craft production, they were able to draw wealth from a
wider area not only as cult centers but also as centers of trade and as
.
. 1 ins
. t.1 t u t.ions. 181
f inanc1a

177

A description of the various permanent temple functionaries of
Atargatis in Syria can also be found in Lucian, DDS, 42-4. On
functionaries at Ephesus see also L. Robert, "Sur des inscriptions
d'Ephese, fetes, athletes, empereurs, epigrammes," RevPhil, 3rd series
41 (1967) 32-6.
178

DeBord, Aspects, 52.

179

DeBord, Aspects, 11-17.

180

DeBord, Aspects, 27-40.

181

DeBord, Aspects, 11-17 and 183-243.
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Several temple states are mentioned by Strabo.

The major cult

center of the Mother of the Gods at Pessinus, to be discussed further in
Chapter 4, was a temple state and trading center (€µn6piov) ruled by
priests who had been powerful rulers (auva<Tt'ai).

182

Two temple states of

the goddess Ma, Comana in Pontus and Comana in Cappadocia, in
territories adjacent to Galatia to the north and east, were also
substantial economic units.

Strabo says of both that the priest had

"ranked second in honor after the king."

The inhabitants of these

cities, numbering in the thousands, were "temple-slaves" (\.EpoaouA.oi)
under the authority of the priest who was the master
temple.

183

(Kupio~)

of the

Similar descriptions are given for other temple territories.

The temple of Anaeitis at Zela on the border of Cappadocia and Armenia
.
•
,
184
is described as a small city
o f LEpoaouA.oi.

The priest of the

Venasian Zeus who ruled the three thousand tEpoaouA.oi of god's territory
at Venasa, southeast of Galatia, was said to be quite wealthy.

185

The

priest of the temple "village-city" (Kooµ6noA.iv) of Men of Pharnaces in
Cappadocia Pontica was also said to reap abundant fruits from the god's
territory there.

186

This pattern is repeated in locations in central and

western Anatolia as well, as can be seen on a map provided by Pierre

182

Strabo 12.5.3.

183

Strabo 12.2.3 and 32.

184

Strabo 11.8.4.

185

Strabo 12.2.6.

186

Strabo 12.3.31.
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most similar to serfdom since they could not be sold away from the
territory.

190

The language of dedication and enslavement to the deity

could have a range of implications, however, from symbolic and honorific
to the literal serf status, depending on the circumstances.

191

The temple slaves performed various functions such as agricultural
labor and maintenance of the sanctuaries and their grounds.

A variety

of functions related to the cults themselves are also indicated, such as
weighing offerings and preparing libations.
be recruited to serve in the choirs.

192

Young children might also

193

What has traditionally been labeled "sacred prostitution" also may
have been one of the cult functions at some of the sanctuaries.

At a

temple of Anaeitis at Acilisenee in western Armenia, for example, Strabo
says that they dedicate male and female slaves to her service
C&va~ieeacrt

a·

€v~aGea BouAou~

Kat

BouAcr~)

and the most illustrious

members of the tribe dedicate C&vtepoGcrt) their virgin daughters

190

strabo 12.3.34.

See also DeBord, Aspects, 83.

191

See DeBord, Aspects, 83-5, and 355, especially n. 75. He
disputes the position, particularly of A. Cameron, whose study of some
of the epigraphical evidence of sacral manumissions argues for a
primarily symbolic interpretation, A. Cameron, "Inscriptions Relating to
Sacral Manumission and Confession," HTR 32 (1939) 143-79. In some cases
transfer of a slave to the deity is actually a manumission. Cameron's
article focuses on the complexity of interpretation of certain
inscriptions, which are mostly later than the second century C.E., not
on the literary evidence for tepoBouAot enslaved to a temple state.
192

DeBord, Aspects, 95.
by evidence from Ephesus.
193

He lists a variety of functions indicated

DeBord, Aspects, 96. The evidence for this is from Commagene
east of Anatolia and Lagina in Caria.
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(8uyaT€pas . . . nap8€vous) for whom it is the custom (v6µos) to be
prostituted (KaTanopvauea{crats) for a considerable length of time in the
presence of the goddess (napa TTI
marriage."

ea~).

after which they are given in

No one, he says, rejects marrying these women.

194

Strabo

associates this with the Lydian practice mentioned by Herodotus,

195

and

continues to indicate that the young women have some choice of whom they
will accept as a sexual partner
mutual between the partners.

196

(epaaT~s)

and that gift exchanges are

At Comana in Pontus, Strabo indicates

the prosperity derived in part from the presence of "a great number of
women who earn a living by means of their bodies, of whom the majority
are sacred or dedicated (iapa{).
'Little Corinth.'"
also practiced

194

197

For in a way the city is a sort of

At Byblos in Syria, a form of "prostitution" was

on a single day during the festivals of the Aphrodite

Strabo 11.14.16.

195

Hdt. 1.93. There is no indication in the Lydian context
described by Herodotus in the fifth century B.C.E. that this form of
prostitution is in any way associated with the temples. He first
mentions that the tomb of Alyattes, the father of the Lydian king
Croesus was built by the market people (oi ayopaiot a8pmnot), artisans
(oi XEtprovaKTEs), and working courtesans Cai €vapya~6µavot natBtcrKat).
The natBtOKat did the most work. Herodotus then explains, Tou yap B~
AuBrov B~µou ai 8uyaT€pes nopVEUOVTat rnicrat, OUAA€youcrat O~LOL ~epvaa, es
0 &v OUVOLK~OIDOL TOUTO not€oucrat· eKBtBoGcrt Be auTai BIDUTas." (For all
the daughters of the district or common people of the Lydians work as
prostitutes while they collect their dowries, until the one whom they
would marry [comes]. They give themselves away in marriage [i.e. they
choose their own mates].)
11

196

Strabo 11.14.16.

197

Strabo 12.3.36. He explains that the hetairai sacred to
Aphrodite also drew a large tourist trade to Corinth. For further
references see also DeBord, Aspects, 362, n. 169.
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and Adonis.

This apparently functioned to raise external funds for the

temple, since only foreign clients could be accepted.

198

Evidence also

suggests male sexual activity by cultic functionaries with other males,
although probably not cultic.

199

This will be discussed at 7.1.1.3.

What can be seen is that a distinctive form of cultic organization
was present in Anatolia which was not as prevalent in other parts of the
Empire.

Whether or not every Anatolian was subject to an organized and

hierarchical temple state, those organizations reflect something of
their understanding of their relationship to their deities.

Itinerant

practitioners might maintain that relationship even beyond the reach of
the structures of large temple organizations or temple states.

The

"Anatolian zone" can be characterized by this relationship to the
deities, reflected in the distinctive temple states found there as well
as in the experience of the deities' involvement in the administration

198

Lucian, DDS, 6. Women had the option of shaving their heads.
Women who practiced sexual union in the context of cultic practice were
also located in the temples of Ishtar earlier and farther east, as part
of the temple-based form of cultic organization characteristic of many
of Ancient Near Eastern civilizations. See Judith Ochshorn, "Ishtar and
Her Cult," in The Book of the Goddess Past and Present: An Introduction
to Her Religion, ed. Carl Olson (New York: Crossroad, 1983) 24-6. She
designates this group as "holy women" rather than "prostitutes" or
"harlots," since their role was viewed as positive and essential within
the cult and judged pejoratively only by outside observers, most notably
recorded in biblical texts. Bonnie MacLachlan makes a case for the
existence of "sacred prostitution" based on these same texts: "Sacred
Prostitution and Aphrodite," Studies in Religion/Sciences Religieuses 21
(1992 ) 145-62.
199

The literary evidence is has been assembled by A. J.
Festugiere, "Comptes rendus bibliographiques: Julius Firmicus Maternus,
De errore profanorum religionum, trans. Gilbert Heuten," REG 52 (1939)
645.
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of justice at all levels of community life.

It must be stressed that no

contention is made here that every resident of Anatolia in the first
century C.E. participated in the "Anatolian zone" any more than every
resident of Utah is a Mormon.

Yet just as in Utah one enters a "Mormon

zone" which pervades community life, so also in Anatolia one enters an
"Anatolian zone" with similar influence.

3.4

Chapter Summary
This chapter has been a survey of some of the elements of the

"Anatolian zone."

This zone has been characterized by a "divine

judicial system" in which people relied upon and cowered under the
absolute power of the deities in every aspect of their lives.

The

relationship of worshippers to their deities was that of subject to
monarch.

While these characterizations have been made, we have also

seen that in first century Anatolia a wide variety of cultural
influences was present.

CHAPTER 4
OUR MOTHER, OUR PLACE
In the last chapter we saw some of the elements of the general
religious ethos of central Anatolia.

The religious ethos of Anatolia in

the first century was distinct not only from modern Europe or North
America but also from other parts of the Greco-Roman world.

In this

chapter we turn to a prominent distinguishing feature of Anatolia, the
overseeing presence of the Mountain Mother of the Gods who received
devotion from her Anatolian worshippers by many different names
depending on the locale of her worship.

While devotion to her extended

to the boundaries of the Roman Empire and beyond, what concerns us here
is the Mother of the Gods in her Anatolian homeland and her cult's
development there during the Hellenistic and early Roman Imperial
period.
Much of the scholarship on the cult of Cybele and Attis treats
issues which are important for understanding the development of the cult
over time but will not be of substantive concern here, particularly the
detailed issues of origins and antecedents of the two divine figures and
their iconography, and issues concerning the cult at Rome.

Summary

treatments of the cult tend to start with the introduction of the cult
at Rome and move eastward to the cult's homeland in Anatolia.

After a

review of the major scholarship (4.1), in this chapter we will tour the
230
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data in another direction, starting first with an overview of the
iconography of Cybele and Attis in this period and basic features of
their cult (4.2).

Then, beginning as Paul did, from Syria in the East,

we will tour the territories of the "guardian goddesses," beginning
first with goddesses similar to Cyele (4.3), and then proceeding to the
manifestations of the Mother of the Gods in Anatolia (4.4).

The

components of Cybele's identity as both "fertility goddess" and
"guardian goddess" will then be addressed (4.5) and correspondence of
this pattern to that of Ancient Near Eastern Guardian Goddesses will be
discussed (4.6) in order to understand the pattern of her worship as the
Great Mother and also as the local guardian goddess of many particular
places.
4.1

Review of Major Scholarship on Cybele and Attis
Three major scholarly works from the turn of the century set the

framework for our understanding of this cult.

The 1912 work of Henri

Graillot is still aptly described as "magisterial," and must be
consulted as the foundational work in this area.

1

His collection of the

classical sources and other data available in his time, along with his
historical analysis of the cult and its relationship to various
constituencies and geographic areas during the Greco-Roman era has not
been equalled.
debate.

Nonetheless some of his assumptions have been subject to

In a shorter work published in 1901, Grant Showerman relied

1

a

Henri Graillot, Le Culte de Cybele, Here des dieux
Rome et
dans l'Empire Romain, Bibliotheque des Ecoles fran9aises d'Athenes et de
Rome, no. 107 (Paris: Fontemoing, 1912).
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primarily on the literary evidence amd concentrated on the chronological
development of the cult and on some of the variant forms of Cybele.

He

recognized the relatively late evidence for the entry of Attis as a cult
figure, a position which Pierre Lambrechts would advocate later in the
century.

2

Hugo Hepding's 1903 work on the cult of Attis provides a

chronological collection of the Greek and Latin texts which refer to the
cult of the Mother of the Gods, and he provides a foundational analysis
of the myths and rituals.

3

These major works were produced in a period dominated by conceptual
frameworks for the historical and comparative study of the religions of
antiquity which have come under increasing criticism in recent decades,
as was discussed in Chapter 1.

Many scholars assume a problematic view

of the so-called "mystery religions" inherited from this period in their
work on this cult.

It will thus be important here to proceed with

caution and, as much as possible from primary data, to develop a picture
of the cult in Anatolia and not as it looks "force-fit" into the pattern
of a "mystery religion" or "fertility cult" centered on a "dying-rising
god.

11

Two major scholars who made enormous contributions to the study of
the cult of Cybele and Attis after the middle of the century are Maarten

2

Grant Showerman, The Great Mother of the Gods (Chicago:
Argonaut, 1901; reprint, 1959). Lambrechts will be discussed below.
3

Hugo Hepding, Attis, seine Mythen und sein Kult,
Religiongeschichtliche Versuch und Vorarbeiten, eds. Albrecht Dieterich
and Richard Wunsch, no. 1 (Geiszen: J. Richer'sche Verlagsbuchhandlung
[Alfred Topelmann], 1903).
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J. Vermaseren and Pierre Lambrechts.
different perspectives on the cult.

They represent two distinctly
Vermaseren tended to date evidence

as early as possible and to use late evidence to form a conceptual
gestalt of the cult, with less attention to its historical development.
He also interpreted it, in the tradition of Cumont, as an eastern cult
moving west.

Lambrechts, on the other hand, approaches the data more

historically and tends to date evidence later unless very strong
justification can be made for earlier dating.

He also proposes that

some elements of the cult are western developments and cannot be
attributed to eastern or Anatolian origins.

4

Vermaseren has produced the most recent accessible overview of the
cult, but his lack of historical precision limits the usefulness of this
work for this investigation.

5

Rather it is his geographically organized

collection of epigraphic, iconographic and literary evidence, assembled
and indexed in the seven available volumes of his Corpus Cultus Cybelae
Attidisque, which is useful here.

6

4

Pieter Lambrechts, "Attis van Herdersknaap tot God,"
Verhandelingen van de Koninklijke Vlaamse Academie voor Wetenschappen
Letteren Shonen Kunsten van Belgie 24 (1962); "Les fetes 'phrygiennes'
de Cybele et d'Attis, 11 Bulletin de 1' institut historique beige de Rome
27 (1952) 141-70; "Cybele, divinite etrangere OU national?" Bulletin de
la societe royal Belge d'anthropologie et de prehistoire 62 (1951)
44-60; "Documents inedits de Cybele au Musee d'Eske~ehir, in Hornmages a·
Marie Delcourt, Collections Latomus, 114 (Brusselles: Latomus, Revue
d'Etudes Latines, 1970) 211-18 and Pl. I-III.
11

5

Maarten J. Vermaseren, Cybele and Attis: The Myth and the Cult,
trans. A. M. H. Lemmers (London: Thames and Hudson, 1977).
6

CCCA. A promised eighth volume containing the numismatic
evidence is not yet available. Vermaseren must also be credited ·with
leadership which has encouraged other scholars in the production of the
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Another fine collection and analysis of the Greek and Phrygian
iconographic evidence on Cybele was also published in the 1980's by
Frederike Naumann.

Her study is organized to show both geographical and

chronological development of Cybele's image.

7

The more recent work of

Lynn E. Roller, who builds on Naumann's work, should also be mentioned.
Roller's articles have proved particularly useful due to the attention
she gives to the distinction of Phrygian and Hellenistic iconography and
to the complexity of the interrelation of the two influences both in
Anatolia and in Greece.

8

A monograph by Giulia Sfameni Gasparro published in 1985 treats the
question of "soteriology" in the cult of Cybele and Attis and organizes
the evidence by historical phases.

She looks at the cult as a mystery

cult but attempts to examine it on its own terms as it developed without
denying "a certain typological affinity" among the deities of the
mysteries.

Using Ugo Bianchi's notion of the "vicissitudinous"

character of these deities, related to the cycle of the seasons, she

many other useful volumes in the EPRO series.
7

Friederike Naumann, Die Ikonographie der Kybele in der
Phrygischen und der Griechischen Kunst, HDAI(I), no. 28 (Tilbingen:
Verlag Ernst Wasmuth, 1983).
8

Lynn E. Roller, "Attis on Greek Votive Monuments: Greek God or
Phrygian?" Hesperia 63 (1994) 245-262; "The Great Mother at Gordion:
The Hellenization of an Anatolian Cult." JHS 91 (1991) 128-43;
"Hellenistic Epigraphic Texts from Gordion." AS 37 (1987) 103-33;
"Phrygian Myth and Cult." Source 7 (1988) 43-50. I must also
acknowledge Roller's helpful advice via e-mail conversations on
problematic dating of several items in CCCA.
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probes the relation of the fertility aspects of the cult and a broad
notion of individual salvation.

9

A relatively recent dissertation by Mary Sue Woodley frames the
issue of some previous interpretations of Cybele in terms of the
difficulty of beginning with her identity as an "earth goddess," seen
primarily through her identification with nature as "Mother Earth" and a
"goddess of fertility."

10

She makes a persuasive case that evidence

indicates rather that Cybele's primary identification was as a "city
protectress," more analogous to Tyche or Roma than to Demeter.

11

While

such a dichotomy provides a balance to some of the problems with
interpretations proposed previously, it does not account for the fact
that the ancient sources provide evidence for both identities with no
visible sense of a contradiction.

Part of the task of a review of the

data in the following chapters will be to understand how the variant
roles and aspects of the Mother of the Gods, which may appear to modern
observers to conflict, were unified in a single divine personality for
.
t wors h"1ppers. 12
h er anc1en

9

Giulia Sfameni Gasparro, Soteriology and Mystic Aspects in the
Cult of Cybele and Attis (Leiden: E.J. Brill, 1985) especially xvi.
10

Mary Sue Woodley, "Sacred Precincts of Cybele"
University of California Los Angeles, 1989).

(Ph. D. diss.,

11

Here the terms "guardian goddess" and "city guardian" will be
substituted for the term "city protrectress."
12

The complexities of her origins and assimilations to goddesses
already present in these other pantheons will not be discussed here.
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We will see that to understand the identity of the goddess as both
guardian and "fertility" goddess requires more attention to her role in
her homeland than to her role as the deity of one of the "mysteries" in
her worshippers' diaspora conditions.
this chapter.

This will occupy our attention in

Likewise Attis must be seen as a figure whose identity

develops in changing conditions over the course of the Greco-Roman era.
Chapter 5 will address the identity of Attis, and Chapter 6 will look at
the role of myth and ritual in this shift.

The emerging importance of

the most famous functionaries of the cult, the galli, especially as
itinerant practitioners for a cult in diaspora conditions will be the
focus in Chapter 7.
In what follows, my own approach is to begin as much as possible
from primary sources at the risk of some neglect of the secondary
materials.

This has in some part been necessitated by the need to focus

geographically and chronologically on Anatolia in the first century C.E.
in a manner that has not been the primary focus of any of the previous
scholarship.

Many classicists begin from the cult at Rome or are

concerned with an earlier or later period in the cult's development.
Use of secondary sources here assists my own interpretation of the data
but in no way represents a comprehensive treatment of the massive
bibliography in this field.
4.2

The Basic Picture: The Iconography and The Geographic Range of
Attestation of the Cult of Cybele and Attis
During the early Roman imperial period, representation of the

goddess Cybele was widespread.

Most of the images are variations on the

237

image of the goddess enthroned, with a lion or lions usually at either
side or on her lap.

Frequently she holds a tympanum, the tambourine or

the deep-voiced hand-held drum which was one of the musical instruments
which provided the undergirding rhythm for the rituals of her cult, and
a patera, the libation bowl which was also part of the cult's rituals.
Her head was usually adorned with a mural crown, a high crown portrayed
as city walls which symbolized her rulership of a place.

13

In addition

to statues and inscriptions, remains of temples of Cybele known as

metroons have been found across the Empire.
Throughout the imperial period Cybele was known by several names:
Rhea, Magna Mater, the Idaean Mother, the Mountain Mother, Angdistis
under variant spellings, and as the Mother or Mountain Mother identified
with various locations in the pattern "Meter [place name]."

By the

first century C.E., all were understood to refer to the same deity.

She

was also closely associated with several other goddesses, as will be
seen below, such as Atargatis, Anaeitis, Ma-Bellona, and the Ephesian
Artemis.

No matter what her name, however, her homeland was understood

to be in Anatolia, frequently referred to as Phrygia.
Associated with Cybele was the male figure Attis who was taking his
place as a cult figure by this time.

Representative samplings of

portrayals of Attis assembled by Maarten Vermaseren can be found in LIMC
and in his thin volume on Attis in Greek and Roman art.

14

There is

13

Cf. numerous plates in all seven volumes of CCCA.

14

-

LIMC, s.v. "Attis," by Maarten J. Vermaseren and Margreet B. de
Boer.; and Maarten J. Vermaseren, The Legend of Attis in Greek and
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considerable variation in these portrayals.

He is always beardless and

almost always wears the hat known as the "Phrygian cap."

He is

sometimes portrayed standing, sometimes sitting, sometimes reclining,
sometimes riding a lion, sometimes dancing, and sometimes kneeling on
one knee with an arm uplifted presumably holding up his recently-severed
genitals.

Frequently he stands or sits next to a tree often

identifiable as a pine tree.
Clothed, he wears a knee-length tunic and frequently a
characteristic form of legwear known as anaxyrides, generally called
"Persian trousers."

Sometimes he is portrayed nude, but more frequently

with clothing partially thrown back to expose at least his feminine or
prepubescent round belly and usually his genitals as well, in a posture
affectionately dubbed that of the "Phrygian flasher."
or lean upon a shepherd's staff or hold a sheep.

15

He might carry

Sometimes he holds or

plays upon a syrinx which is the bundled reed of a shepherd's pipe, or
holds a tympanum or other object associated with the cult.
he holds a mask of Cybele over his head.
pensively to his chin.

On occasion

Sometimes he holds one hand

Sometimes he is winged.

Sometimes only the head

or bust of Attis is portrayed.
When Attis and Cybele are shown together, Cybele is generally shown
as a larger figure or Attis is indicated by some other gesture to be
subservient to her.

Roman Art
15

While Cybele is always represented as a commanding

(Leiden: E. J. Brill, 1966).

Cf. CCCA.

A term coined by Thomas H. Tobin.
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Attis as the Phrygian shepherd.

18

The goddess with the lions, by

whatever name, and Attis were much better known in the ancient world
than the popularized guides to Greek and Roman mythology familiar in the
modern world might suggest.
The feature of the cult of Cybele and goddesses similar to her
which spread the cult's fame or notoriety, depending upon one's point of
view, was a group of eunuch attendants known as galli.

These galli were

young men who had castrated themselves in one of the rituals of the
goddess and afterwards wore a specific type of female attire associated
with their new status.

Afterwards many of them wandered as groups of

"beggars of the goddess" and gave orgiastic blood-letting performances
for which they collected donations from their audiences.

After

attention has been devoted in this and the next two chapters to the
identitification of Cybele, Attis, and the myths and rituals associated
with them, Chapter 7 will provide a fuller description and analysis of
these galli and their cult role. To understand the galli, however, it
will first be important to understand the deities they served.
4.3

Goddesses Similar to Cybele in Anatolia and to the East
The eastern limit of Cybele's major influence is reached in

Anatolia, east of Lycaonia, as Graillot points out in his chapter on the
goddess in Asia Minor.

18

There identifications of the Great Mother in her

During the Greco-Roman era, "Phrygian" tended to mean
"Anatolian" in general.
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Phrygian form fade where distinct but related goddesses take her place,
particularly Ma in Cappadocia and Atargatis in Syria.

19

Attention to Atargatis is particularly important since she was
worshipped precisely in the areas where Paul is known by his own account
to have traveled and because significant elements of our evidence about
the galli treat her attendants in particular.

A look at her cult will

also afford an initial opportunity to explore the relation of the
goddess's identities as City Guardian and Earth Mother as well as issues
of identity and distinction between similar goddesses.
Atargatis, the Syrian Goddess

4.3.1

The Syrian Goddess, Atargatis, was represented with lions from very
ancient times, and in the Hellenistic era she began to be portrayed like
Cybele,

20

also wearing the mural crown.

Yet in spite of similar

portrayal, as well as probable common origins and the presence of
castrated galli in both their cults, Atargatis was a goddess distinct
from Cybele in the Hellenistic and Roman era.

21

Three important complementary studies of the cult of Atargatis have
been published in recent years.

The literary sources have been

19

Graillot, 384-9.

20
21

Graillot, 388-9.

Both goddesses were at this time also undergoing the "processes
of convergence active in Hellenistic thought." See William Scott
Ferguson, "The Attic Orgeones," HTR 37 (1944) 119-20 and n. 59. A
detailed discussion of inscriptions from the Piraeus which have been
interpreted to show a possible connection between the two cults there is
included in Appendix 4 of his article, 137-40.
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assembled with French translations for the EPRO series by Paul-Louis van
Berg, (CCDS), with some analysis provided in a companion volume.
Lucian's De Syria Dea, omitted from that collection since it is a larger
work readily available, has received attention from Robert A. Oden, Jr.
in two works.

He has published a text and translation edition in

cooperation with Harold W. Attridge.

In a separate study of the work,

he describes the cult of the Syrian Goddess at Hierapolis, known also as
Bambyce.

22

No comprehensive assembly of coins and inscriptions relevant

to this cult has yet been completed, but H. J. W. Drijvers provides a
useful summary of much of this evidence in connection with the literary
sources in a chapter in his study of religious life at Edessa.

23

Drijvers' survey includes evidence from other cities where the worship
of Atargatis is attested.

The work of earlier major studies of the

Syrian Goddess is treated by these scholars.

24

22

Lucian, DDS, trans. Harold W. Attridge and Robert A. Oden, The
Syrian Goddess (De Dea Syria), attributed to Lucian. Texts and
Translations Series, 9. Graeco-Roman Religion Series, 1. (Missoula,
Montana: Scholars Press, 1976); and R. A. Oden, Jr., Studies in
Lucian's "De Syria Dea," Harvard Semitic Museum. Harvard Semitic
Monographs, ed. Frank Moore Cross, no. 15 (Missoula, Montana: Scholars
Press, 1977). Whether the author is Lucian himself or an adept imitator
is of no consequence for the usefulness of the work as a source of
information about the cult of Atargatis in the second century C.E., as
Oden points out (Studies, 42-6). The author of the work was certainly
someone quite familiar with Hierapolis and the cult there. For
convenience he will be referred to here as Lucian.
23

H. J. W. Drijvers, "The Cult of Atargatis," chap. in Cults and
Beliefs at Edessa, EPRO 82 (Leiden: E. J. Brill, 1980) 76-121. Edessa
was a Syrian city located north of Hierapolis at a junction of the
ancient silk road to India and the road north into Armenia. It was
ruled by an Arabic dynasty from 132 B.C.E. on (9-10).
24

The major studies to which they refer are: A. Dupont-Sommer and

243
Atargatis has been identified as a conflation of the three major
Canaanite goddesses, 'Astart, 'Anat, and 'Aserah.
was identified as Aphrodite by the Greeks.

25

'Astart or Astarte

'Anat, as a goddess of war,

corresponded in Greek interpretation to Athena.

In the Ugaritic myths,

'Aserah was associated with the sea as the "mother of the gods" and
retained this identification a thousand years after Ugarit was
destroyed.

26

with lions,

27

All three of these Canaanite goddesses have associations
thus the iconographic similarity to Cybele in addition to

the identification with the Mother of the Gods.
Attestations for the Syrian Goddess are most prevalent in the areas
where these three goddesses were previously known, in Syria and northern
Mesopotamia, just east of Cappadocia and Cilicia in Asia Minor.

28

The

L. Robert, La deesse de Hierapolis Castabala (Cilicie) (Paris, 1964);
H. A. Strong and J. Garstang, The Syrian Goddess (London, 1913); and G.
Goossens, Hierapolis de Syrie. Essai de monographie historique.
(Louvain, 1943).
25

26

Oden,

Studies, 72.

Oden, Studies, 94.

27

0den, Studies, 105. See also a portrayal of Allat from first
century C.E. Palmyra: Malcolm A. R. Colledge, The Art of Palmyra,
Studies in Ancient Art and Archaeology, ed. D. E. Strong (London and
Boulder, Colorado: Thames and Hudson Ltd. and Westview Press, 1976) 177,
Pl. 49.
28

Attestations from the literary sources are shown on the map in
CCDS I, pt. 1. They include: Ascalon in Judaea, Schech Sa'd west of
Galilee, Damascus, Apamaea on the Orontes River south of Antioch, and in
northern Syria or Mesopotamia west of Cilica and Cappadocia, Hierapolis,
Harran, Edessa, Resh Aina, and Nisibis. Drijvers' survey of
epigraphical and numismatic evidence adds locations in the Beqa,
Salamiyeh between Palmyra and Apamea, Kafr Nebo in northern Syria, Hatra
in northern Mesopotamia, Palmyra and Dura-Europos, and the Haurari.
(Drijvers, Cults and Beliefs, 85-119.)
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cult of the Syrian Goddess was also spread elsewhere in the Roman Empire
by Syrian slaves, merchants, and soldiers, and was not confined to the
territories of Syria and Mesopotamia.

29

Evidence of her following is

found, for example, in Sicily and Rome and in the Peloponnesus.

30

Where both Syrian and Phrygian immigrant groups co-existed, each
group appears to have continued to worship the goddess by the name by
which they knew her and according to national custom modified for a new
environment.

The two goddesses were thus generally perceived as

distinct and continue to show particular characteristics even as they
are also logically associated.
The iconography of the cult of the Syrian Goddess is recognizable
by features which distinguish it from that of cults of similar
goddesses.

Distinguishing features of Atargatis include fish, both in

her iconography and the usual presence of a sacred fish pond in her
sanctuaries, and a divine symbol known as the semeion, a pole or
standard with various symbols attached.

Atargatis is also associated

with her bearded consort Hadad, a male figure quite different from the
beardless and emasculated Attis who accompanies Cybele.

31

Her galli

appear to serve her without a divine role model.

29

0n this see Han J. W. Drijvers, "Die Dea Syria und Andere
Syrische Gottheiten im Imperium Romanum," in Die Orientalischen
Religionen im Romerreich, ed. Maarten J. Vermaseren. EPRO, 83.
(Leiden: E. J. Brill, 1981) 240-63; and CCDS.
30

see the map in CCDS.

31

See LIHC, s.v. "Hadad," by Michel Gawlikowsi, s.v. "Dea Syria,"
by Han J. W. Drijvers, and s.v. "Atargatis," by Robert Fleischer:
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In spite of these distinctions Cybele and Atargatis were also
identified with one other.

For example, a Latin inscription from Rome

for which, unfortunately, no more specific date or location can be
determined, identifies the Syrian goddess as the Mother of the Gods,

"Hater deor(um) et Hater Syriae : d(e) s(uo)."

32

The identification was also made by Greek visitors to Atargatis'
home territory on the basis of the practice of castration by the galli
in both cults, as is illustrated by a passage in Lucian.

Such visitors

conventionally identified eastern deities with some Greek or Roman
counterpart, although they did not always agree.
as Hera, and her consort as Zeus,

33

Lucian sees Atargatis

but before he settles on the

identification, he acknowledges the Syrian Goddess's similarity with
other goddesses.

Lucian cites another account which identifies the

goddess as Rhea, the Latin name for Cybele, and incorporates Attis as a
human founding figure.
There is another sacred account, which I heard from a wise man, that
the goddess is Rhea, and the sanctuary is a creation of Attis.
Attis was a Lydian by birth, C'A-rt'll<; Ba yevo<; µav AuBo<; i;v) and he
first taught rites (Ta opyia) pertaining to Rhea. All the rites
which Phrygians, Lydians and inhabitants of Samothrace perform
(entTEAeoucriv), they learned from Attis. When Rhea castrated him,
he ceased his male life-style. (oo<; yap µiv ~ 'P811 ETEµE, ~{ou µav
&vBp11{ou &ncnaucraTo, ) He took on instead a feminine form and donned
female clothing. (µop~~v Ba 811AE11V ~µE{~aTO Kat ecr8~Ta yuvatK11L11V
evEBucraTo) He went out into every land, performed the rites,
related his sufferings and sang the praises of Rhea.
(Kat €<; nacrav
y~v ~OLTEOOV opyia TE enETEAEE Kat
ana8EV anE11YEETO Kat 'Pe11v
~EtBEv.)
On these journeys he came to Syria. Since the men beyond
the Euphrates accepted neither him nor the rites, he established the

Ta

32

Oden, Studies, 101.

33

Oden, Studies, 48.

Cf. CCCA III, no. 297.
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sanctuary in this place. Here is the proof: The goddess is similar
in many ways to Rhea, for lions carry her, she holds a tympanum and
wears a tower on her head, just as the Lydians depict Rhea. The
wise man also said about the Galli who are in the temple, that Galli
never castrate themselves for Hera, but they do for Rhea and they
also imitate Attis. (oTt rnAAOt UHp~n µav ouBaµa, "Pen Be TeµvovTcrt
Kai "ATTea µiµeovTcrt.) This explanation seems plausible to me but
untrue, since I heard another reason for the castration which is
34
much more believable.
This passage provides evidence not only that the association between
Cybele and Atargatis was logical given the iconographic similarity but
also that the identification was made by some now-lost ancient authority
that Lucian cited.

35

The combination of identification and distinction is best explained
by Drijvers in the conclusions from his survey of the epigraphical,
numismatic, and sculptural evidence, which also includes a study of the
relation of Artemis and Atargatis in Nabataea.

Since no cult was

exclusive, divine attributes tended to be interchanged among the various
deities.

Thus representations and references to the Syrian Goddess

might vary by location and still show "a general pattern of an
all-embracing mother goddess, who gives water and fertility, protection
and safety, who functions as a good Tyche providing the cities with

34

35

Lucian, DDS, 15.

The description is helpful also because it provides useful
information about the galli to which reference will be made below. The
practice of castration in service to Atargatis is also attested by the
prohibition of it instituted by King Abgar at Edessa when he converted
to Christianity. Compliance was not complete, since in the fifth
century C.E., church leaders were still attempting to halt the practice
of self-emasculation by Christian clergy. See Drijvers, Cults and
Beliefs, 76-7.
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abundance of goods."

36

This mothering function also included rulership

as is shown by a Greek inscription from the second century C.E. which
addresses her as Kup{a

'

,

A't'apyanc;.

37

Every town, as Drijvers suggests,

originally had a male weather god and a female deity who protected the
inhabitants as her children.

38

To try to systematize the various forms

of these deities is, as he says, a futile exercise without a much larger
accumulation of data.

The pattern also shows that the "mother goddess"

is not categorically separate from the "city guardian" but commonly
fused in a single divine personality, as will also be seen more clearly
in the Anatolian Mountain Mother.
Order is best sought in a sociological interpretation, "different
deities belong to different groups of the population.

Each brings in

its own heritage, its own [ancestral deities], which in turn are
assimilated to other deities already present or arriving later."

39

A

deity of a particular location may become more prominent, as the goddess
at Hierapolis did.

Her popularity as a pilgrimage site would thus make

the portrayal of her there influential.

Portrayals of other local

goddesses would imitate her, until

36

Drijvers, Cults and Beliefs, 120.

37

0den, Studies, 101, cites Paul Perdrizet, "Apropos
d' Atargatis," Syria 12 (1931) 268 and 271. Perdrizet infers from the
object on which the words are inscribed, a bronze representation of a
female breast, that the reference is to the "fecundity" of the goddess.
The object, as Oden points out, more likely represents the diseased
organ for which the ex-voto offering seeks healing.
38
39

Dr1Jvers,
· ·
Cu 1 t s and Be 1 le
. f s, 120 .

nr1Jvers,
··

Cu 1 t s and Be 1 le
. f s, 121 .
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it is often difficult to decide if the cult of Atargatis at a
certain place is actually a branch of the sanctuary of Hierapolis or
a local cult adapted to the practice and customs [there.] Religious
forms are not fixed in this area, but always change and develop,
borrowing motifs from each other. The wide range of variants in the
cult of the Dea Syria most appropriately demonstrates such a process
40
of religious assimilation and articulation.
Here again is the combination of city guardian and earth-mother
that is also found in Cybele.
She was the goddess of the life-giving springs near the citadel,
where she had her temple. She was the Tyche of the city, where she
had her priests and begging galli and was worshipped with ecstatic
music and tremendous noise. Although her cult at Edessa may have
been been influenced by her centre at Hierapolis, it certainly
41
belonged to the most authentic traditions of the city . . .
Drijvers' description of Atargatis's role at Edessa could be
applied, with the addition of the mountain imagery, to the Anatolian
goddess as well, and the association of the goddess and the mountain is
also known in this area.

Such an association with mountain imagery is

illustrated in the discovery of the mountain-top temple of Atargatis and
Hadad at Khirbet Tannur in Nabataea, in present-day Jordan.

40

Dr1Jvers,
· ·
Cu 1 t s and Be 1 le
. f s, 121 .

41

Dr1Jvers,
· ·
Cu 1 t s and Be 1 le
. f s, 121 .

42

42

See Nelson Glueck, "Archaeological Notes: A Newly Discovered
Nabataean Temple of Atargatis adn Hadad at Khirbet et-Tannur,
Transjordania," AJA 41 (1937) 351-76. Drijvers indicates that the
identity of deities is disputed, but the goddess nevertheless fits the
same pattern, displayed with lions and fish. (Cults and Belief, 114-6.)
The Arab goddess Allat known from excavations at Palmyra dated to this
period also fits this iconographical pattern of the goddess and her
lions, frequently enthroned. Some portrayals add attributes of Athena,
and she is also identified with Artemis, although she is not assimilated
to either. H. J. W. Drijvers, "De matre inter leones sedente:
Iconography and character of the Arab goddess Allat," in Hommages a
Haarten J. Vermaseren, vol. 1.
(Leiden: E. J. Brill, 1978) 331-351 and
Plates LXIII-LXXV.
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Ma and Bellona

4.3.2

In Cappadocia to the east of Galatia proper, devotion to the
goddess Ma took the place of the worship of Cybele.

Two cities named

Comana, which were the centers of her worship there, were mentioned in
Chapter 3 as examples of temple states with large numbers of hierodouloi
or "temple slaves."

43

The few images from this region which survive are Hellenized
versions found only on coins.

None of the extant images show any

particular iconographical similarity to portrayals of Cybele.

The

warlike goddess Ma, probably of Hittite origin and affected over the
course of centuries by Persian and Hellenistic influences, had a hybrid
character not easily assimilated to Greek or Roman goddesses.

Thus both

ancient and modern authors reflect confusion about her identification
with other deities.

Greeks identified her as Athena, Enyo, Selene, and

Rhea, while the Romans in the Republican era saw her as their goddess of
war, Bellona.

Epigraphical evidence indicates expansion of her cult

throughout Asia Minor and into Macedonia, probably following Alexander's
expeditions.

She was probably welcomed because of similarity to the

Mother of the Gods and Artemis.

The epigraphical and iconographical

evidence does not, however, support the identification made by Cumont
and others of this goddess with Cybele, Atargatis, or Anaeitis, who will.
be discussed further below.

43
44

44

Strabo 12.2.3 and 12.3.32.

LIMC, s. v. "Ma," by Nade Proeva. Cf. Cumont, Les Religi..ons
Orientales, 50-1. Representations specifically of Bellona are also
assembled in LIMC, s.v. "Bellona," by Jose M. Blazquez. According to
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The goddess Ma is known primarily from the evidence at Rome where
she was identified with the warlike Roman goddess Bellona.

The

Cappadocian goddess Ma was probably introduced at Rome following Sulla's
war with Mithridates,
shocked the Romans.
and women.

46

45

and was honored there by orgiastic rites which

Most of her initial devotees at Rome were slaves

Her temple at Rome was officially destroyed in 48 B.C.E. in

one of several persecutions of alien deities.

47

Evidence shows that her

worship was able to continue under the wing of the Magna Mater, who was
favored by the Roman state after her pompous introduction in 204
B.C.E..

48

While Ma and Cybele may have common origins, in the

Hellenistic and Roman period they were clearly distinguished but
related.
Strong associations between Bellona-Ma and the Magna Mater are seen
in the Latin evidence which paints a picture of Bellona-Ma as a
"handmaiden goddess" (dea pedisequa) to the Magna Mater.

49

Her guilds of

his description, possible but disputed iconographic association with
Cybele and Attis could be indicated in LIMC, Bellona 9, but a photo is
not included.
45

LIMC, s.v. "Ma," byNadeProeva.

46

LIMC, "Ma, " by Nade Proeva.

47

Dio 42.26.2, cited by Duncan Fishwick, "Hastiferi," JRS 57

She c1· t es TI· b . 1 , 6 . 43 - 50 .

(1967) 152-3.
48

49

F"IS h WlC
. k , "Hastiferi," 153-4.

The evidence for this is in two inscriptions cited in LIMC, s.v.
"Ma," by Nade Proeva and ThLL, s.v. "Bellona." For the argument that
she is pedisequa to the Magna Mater, see Fishwick, "Hastiferi," 152-4.
She is associated with the Magna Mater and Attis in CCCA IV, no. 174,
from Corfinium in Italy, one side of a monument with additional
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hastiferi or "spear-bearers" were housed in Cybele's metroon complexes;
and they took their place, as did the statue of their goddess, in
.
50
Cy b e 1e ' s cu lt processions.

Literary evidence also associates and even

confuses the two goddesses, primarily because of the blood-letting
activities of their respective attendants.

51

Anaeitis

4.3.3

The goddess Anaeitis is familiar to us already from the confession
inscriptions and mention of her temple states in Chapter 3.

52

Anaeitis

is the Anatolian version of the goddess known in the Armenian and
Persian territories to the east as Anahit or Anahita.

53

Anahita can

also be seen as a counterpart to the Canaanite 'Anat and the Babylonian
and Sumerian Ishtar or Inanna.

54

inscriptions, "Acea L. f. Prima ministra Matris Magnae Matrem refecit
Magnam et inauravit Attini comam inauravit et Bellonam refecit.
50

This description follows Duncan Fishwick's examination of the
evidence and probable conclusions, "Hastiferi," 142-60.
51

Cf. Juv. 6.512; Valerius Flaccus 7.636; Apul. Met. 8.25; and
Luc. 1.565, all cited by Fishwick, "Hastiferi," 145. See also, from
ThLL, s.v. "Bellona." Tib. 1,6,45; Mart. 12.57.11; Juv. 4,124; 6,512;
Min. Fel. 30, 5; Tert. pall. 4, (mentes fugantur).
52

In addition to the confession inscriptions, games of Anaeitis,
the 'AvaetTeta, are attested at Philadelphia in Lydia. Louis Robert,
£tudes anatoliennes. Recherches sur les inscriptions grecques de l'Asie
Mineure, Etudes orientales publiees par l'Institut Fran9ais
d'Archeologie de Stamboul.
(Paris: E. de Boccard, 1937; reprint,
Amsterdam: Adolf M. Hakkert, 1970.) 162-3.
53

Anaietis may also have common roots with Atargatis in the
Semitic goddess 'Anat. ERE, s.v. "Anahita," by Franz Cumont. Cf. also
PW, s.v. "Anaitis," by Franz Cumont, for further citations.
54

See Raphael Patai, The Hebrew Goddess, 3rd ed., Jewish Folklore
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Devotion to Anaeitis stems presumably from the Persian imperial
period when the cult was diffused throughout the dominated territories,
including Anatolia and especially Lydia where she is said to have been
assimilated to Cybele.ss

Literary and epigraphical evidence shows

various identifications of Anaeitis with other goddesses.

In Greece

she was identified sometimes with Athena, sometimes Aphrodite, but her
usual identification in the west was as the "Persian Artemis."s 6
As one of the chief deities of Persian Mazdaism, she is named in

-

-

the Avesta as Ardvi Sura Anahita, "the high, powerful, immaculate one,"
and the goddess of the fertilizing waters.s

7

As the most popular deity

of Armenia, the fifth century Armenian historian Agathangelos calls her,
"the great lady [queen] Anahit, the glory and life-giver of our nation;"
the "mother of sobriety, the benefactress of all [humankind] and a
daughter of Aramazd" [Ahura Mazda]; and the one "through whom the
·
· t s an d has 11· fe. "sa
coun t ry o f th e Armen1ans
ex1s

She was worshipped in

an annual festival with joyful processions, and Armenians are said to

and Anthropology Series (Detroit: Wayne State University Press, 1990)
136-8; and ERE, s. v. "Anahi ta," by Franz Cumont.
ssShe also became assimilated to the Phr~gian Magna Mater also in
the Latin countries, according to ERE, s.v. "Anahita."
6

s The iconographical evidence would not suggest any particular
similarity. Cf. LIMC, s.v. "Anaeitis," by Javier Teixidor, and Pl.
610-11, Anaeitis 1-10. ERE, s.v. "Anahita," by Franz Cumont, includes
citations from ancient sources.
7

s ERE, s. v. "Anahi ta," by Franz Cumont.
saERE, s.v. "Armenia (Zoroastrian)," byM. H. Ananikian.
(Ananikian's translations of Agathangelos.)
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have offered her green branches and white heifers.

Herds of these

heifers wandered unmolested because they bore the brand of the goddess.

59

These descriptions and the successful protection of her property
with her mark are consistent with the ruler deities of Anatolia
discussed in Chapter 3.

The description is also consistent with the

pattern of the goddess who nurtures and protects a particular locality
seen in the discussion of Atargatis.
Also of interest for the pattern of the relation of the combined
"City Guardian and Earth Mother" goddess to the king are investiture
scenes from the early Sassanid period in Iran in the third century C.E.
There Anahita is seen, either with Ahuramazda or alone, passing a ring
to the new king as a symbol of supreme power.

The image is not new to

the Sassanid era but is also found on a relief of the Parthian period in
which the prince Orode reclines holding the ring of power with Anaeitis
to his right as one of the divine figures present.

60

A portrayal of Anaitis also occurs on a coin from Lydia in the
Severan period (193-211 C.E. ), and shows her cult image in her temple at
Hypaepa on the southern slope of Mount Tmolus.

59
60

She is polos-crowned and

ERE, s.v. "Armenia," cites Lucullus in Plut. Lives.

Roman Ghirshman, "Les scenes d'investiture royale dans l'art
rupestre des sassanides et leur origine," Syria 52 (1975) 119-129. On
the relief from the Parthian period (=LIMC, Anaeitis 5), he cites W. H.
Henning, "The monuments and incription of Tang-i Sarvak," Asia Major,
n.s. 2 (1952) 151-178.
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most resembles the Ephesian Artemis, according to the description of
Cornelius Vermeule.

61

Artemis of Ephesus

4.3.4

The Ephesian Artemis is perhaps the most widely known goddess of
Asia Minor, at least in our era.

So far we have seen the identity of

three goddesses similar to Cybele on Anatolia's eastern interface.

On

the western seabord, the goddess Artemis also filled the role Cybele
occupied in the interior.

There her spectacular temple stood at Ephesus

as the first monumental structure to be built entirely of marble and one
of the major tourist attractions of the eastern Mediterranean.

As a

version of the Greek Artemis she was a distinct goddess during
Greco-Roman times, but as the Ephesian Artemis she cannot be completely
differentiated from her roots as the Anatolian Mother.

Her famous cult

center was built on a site long sacred to the Mother Goddess who became
. t o Ar t em1s
. d ur1ng
.
th e Gree k per10
· d . 62
t rans f orme d in
The cult image of the Ephesian Artemis portrays the goddess
standing with a narrow garment adorned with images of rows of wild

61

Cornelius C. Vermeule, Art of Antiquity, Vol. 5, Part 1,
Numismatic Studies, Divinities and Mythological Scenes in Greek Imperial
Art (Cambridge, Mass.: Friends of the Department of Classical Art,
Museum of Fine Arts, Boston, 1983) 13-4, and pl. 22.
62

Alpay Pasinli and ~ehrazat Karagoz, "Catalogue of the
Greek-Roman-Byzantine Periods," in Woman in Anatolia: 9000 Years of the
Anatolian Woman, Catalogue of an exhibition at the Istanbul Topkapi
Sarayi Museum, ed. Glinsel Renda (Istanbul: Ministry of Culture General
Directorate of Monuments and Museum, Republic of Turkey, 1993) 144-5.
See also Albert Henrichs, "Despoina Kybele: Ein Beitrag zur Religiosen
Namenkunde," Harvard Studies in Classical Philology 80 (1976) 269-70.
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animals and animals of the hunt, including lions.
headress, also covered with figures of animals.
covered with variously identified ovoid objects.

She wears a tall
Her upper torso is

63

Her forearms are

extended forward and figures of lions are sometimes found at the inner
fold of her elbows.
Richard Oster indicates that it is generally accepted that the
Ephesian Artemis is a particular expression of the Anatolian Great
Mother, transformed by the arrival of the Greeks to the coastal area
where they "imposed the Homeric Artemis upon the indigenous Mother
Goddess whom they found there, and thereby gave birth to the Ephesian
Artemis."

64

The merger was so complete that "it is difficult to define

precisely the character of the Ephesian Artemis vis-a-vis the categories
>>Greek<< and >>Anatolian<<."
the goddess herself as,
'

Eq>E [

,
] 66
crtav
.

"•~v

65

For example, an inscription refers to

Kup{av . . . nap8e[ v] ov [ "Apn;µ] tv

In keeping with the implied purity of the goddess, her

63

For photographs, see Ekrem Akurgal, Die Kunst Anatolien vom
Homer bis Alexander (Berlin: Walter de Gruyter, 1961) 157-8.
64

Richard Oster, "The Ephesian Artemis as an Opponent of Early
Christianity." JAG 19 (1976) 27. The catalogue of a recent exhibit at
the Istanbul Topkapi Sarayi Museum also summarizes how, in addition to
the continuing devotion to Cybele in her own right, Anatolians also
worshipped her in tranf ormed form as other major goddesses of Asia Minor
in the Greco-Roman era. See Pasinli and Karagoz, "Catalogue," 144-5.
65

0ster, "The Ephesian Artemis," 27-8. Some scholars suggest that
the "Anatolian" characteristics were more dominant than the Greek ones,
but by "Anatolian" is meant the orgiastic aspects which evidence
suggests were actually quite restricted by the first century C.E. The
more "orgiastic" character applies to the cult at an earlier era.
66

IG 14. 964, cited by Oster, "The Ephesian Artemis," 28, n. 35.
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priests were expected to be sexually pure, and prostitutes were excluded
from her temple.

67

These same factors, however, indicate the "Anatolian"

character of cult organization as a hierarchy of cult personnel devoted
to her lifetime service.
Other Goddesses

4.3.5

During the Hellenistic and Greco-Roman era, as deities in general
became loosened from their moorings in a specific place, these and
other goddesses began to take on characteristics of one another and
to be identified with each other.

A concept begins to emerge of "the

goddess" who has many names, as can be seen in the self-identification
of Isis in Apuleius' Metamorphoses. (11.5?) as the Mother of the Gods
from Pessinus, Minerva from Athens, Venus of Paphos, and many more.

68

As a result, the catalogue of "similar goddesses" could be very large
indeed.

Two others are worthy of brief mention.

H. H. J. Brouwer provides evidence also for the identification of
the Magna Mater with the Roman Bona Dea.

69

Although the evidence is

literary and epigraphical without iconographic identification, ancient

67

Strabo 8.13.1 and 8.5.11; and Artemid. Onirocriticon 4.4, cited
by Oster, "The Ephesian Artemis," 28, n. 36 and 37.
68
69

Apul. Met. 11.5.

H. H. J. Brouwer, "The Great Mother and the Good Goddess: The
History of an Identification," in Hommages a Maarten J. Vermaseren, vol.
1 (Leiden: E. J. Brill, 1978) 142-59.
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authors equated them.

Most telling is Plutarch's description, which

associates her with the Phrygian Goddess as the mother of King Midas.

70

The iconography of Tyche, the personification of Fortune, also
shows her identification with Cybele.

She is generally portrayed, as is

Cybele, with the mural crown which displays her role as the guardian of
cities.

A major representation of the Tyche of Antioch-on-the-Orantes,

copies of which are found throughout the ancient world, depicts her
"seated on a mountain peak, showing her association with
Mother Goddess."
4.3.6

the

71

Summary

We have seen that a number of distinct Mother Goddesses were
associated with the Anatolian Mother of the Gods.

These goddesses

functioned as guardians and sustainers of the territories in which they
were worshipped, and they continued to receive devotion from their
worshippers wherever they might find themselves in the shifts of
population under the Roman Empire.

In the next section, we will focus

more specifically on the Anatolian Mother.

70

on this see Brouwer, "The Great Mother," (154-5), who provides
and translates the Plutarch citation. Plutarch's description shows the
broad assimilation of the goddesses in the early Empire and offers
information on exclusively female rituals.
71

Pasinli and Karagoz, "Catalogue," 145. An bronze example
probably inspired by the monument at Antioch is included in the
catalogue, no. B-69. For an extensive survey on the mural crown as a
symbol of goddesses who personify cities and countries, see W. Deonna,
"Histoire d'un embleme: la couronne murale des ville et pays
personifies, " Genava 18 ( 1940) 119-236.
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4.4

The Mother of the Gods in Anatolia
To venture into central Anatolia as Paul probably would have meant

to pass through the Taurus, the mountains of Cilicia and bordering
Isauria on the way into Lycaonia where the southern cities of the Roman
province of Galatia are located.

When the Galatian king Amyntas, a

contemporary of Augustus, advanced into the !saurian mountain range, the
image of the goddess was already there.

Likewise in 75 B.C.E. when the

forces of Servilius laid siege to Isaura Nea to claim control of the
Cilician Gates which form the mountain pass north of Tarsus on the way
to Iconium, the mountain there was crowned with an already ancient and
venerated temple of the Mother of the Gods.

72

She remained the goddess

of the mountain people there even as Roman efforts to control their
brigandage were relatively successful.

73

From the Taurus mountains north to the Black Sea and to the Pantie
coast where every city had its metroon,

74

to the western slopes into the

Aegean, attestation of popular devotion to the Mother of the Gods is
ubiquitous.

Votive images of her enthroned with her lions, inscriptions

which refer to her, her image on coins minted by the central Anatolian
cities, and literary references to her sacred sites appear in abundance
over the course of the Greco-Roman era as well as earlier.

72
73

74
75

See Graillot, 383-4.

Graillot, 384.
Graillot, 379.
See CCCA I.

75

In the
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cities, in the villages, and in open country, in the mountains, in the
valleys, and on the plains, devotion to the Mother of the Gods is a
prominent feature of central Anatolian life.
The attributes and names for the Mother of the Gods in this area
appear in stunning variety.

The effort to make sense of this variety

has, as Stephen Mitchell points out, wavered between two poles.

On the

one hand there has been a conflation of the various Anatolian cults, of
the mother goddesses as well as others, into "Protean unities."

This

approach imposes an anachronistic and excessively reductionistic schema
upon data which in fact indicates scrupulous distinctions made by
Anatolians between their cults and deities.

On the other hand, however,

there has been an approach which emphasizes the distinctions to the
exclusion of the patterns and identifications which do exist.

As

Mitchell indicates, ancient authors, such as Strabo, discerned common
patterns.

76

But as for the Berecyntes, a tribe of Phrygians, and the Phrygians
in general, and those of the Trojans who live round Ida, they too
hold Rhea in honor and worship her with orgies, calling her Mother
of the gods and Agdistis and the Phrygian Great Goddess, and also,
from the places where she is worshipped, Idaea and Dindymene and
77
Sipylene and Pessinuntis and Cybele and Cybebe.
Strabo provides a reasonable order for a survey of Cybele's identities
in Asia Minor:

76
77

(1) the Mother of the gods, to which attestations of the

Mitchell, Anatolia II, 19.

Strabo 10.2.12. Translation modified from that of Horace
Leonard Jones and John Robert Sitlington Sterrett, LCL.
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name Cybele will be added; (2) Agdistis as the Phrygian Goddess; and (3)
the goddess known in association with various places.

The Mother of the Gods

4.4.1

Out of all the Greek inscriptions which refer to any of the variant
names for the Mother of the Gods in Asia Minor, the name "Cybele"
appears only twice.

78

One is an undated votive offering to petition her
79

care for the cattle, from Nacolea in Phrygia.

The provenance of the

other is disputed between Nicaea in Bithynia and a location in Mysia
which, depending on the location, is dated either to 119 B.C.E. or 85
C.E.

80

References in Strabo and Diodorus Siculus provide the other

evidence for the use of this name in Anatolia in the Hellenistic and
. d . 81
Roman per10

78

The name also appears in an Old Phrygian inscription on one of
the monuments in the Kohnus Valley in the Phrygia highlands. See CCCA
I, no.110 (=Haspels I, 293, no. 13). In Greece and the islands of the
Aegean, the name appears in inscriptions only twice. See CCCA II, nos.
529 and 560. Consistent with the image of the association of the Mother
of the Gods with particular places and mountains in Anatolia, Vibius
Sequester, writing in the early fifth century C.E., lists Cybelus as a
mountain in Phrygia (Cybelus Phrygiae).
(Vibius Sequestris, De
fluminibus, fondibus, lacubus, etc., ed. Petrus Georgius Parroni, testi
e documenti per lo studio dell'antichita [Milan: A. Nicola, 1965) 6.28,
p. 69.
79

~o:rov.

CCCA I, no. 178. ~KUA.a.T~Vot [M]
(=MAMA V, 102, no. 213 and Pl. 49)
8

'

:~TpL Ku~EATI eu:x~v

nept

°CCCA I, 252.

81

Strabo 10.3.2 and 12.5.3; and Diod. Sic. 3.59.8. See CCCA I,
nos. 55 and 303. These are not, of course, all the literary references
to Cybele in Greco-Roman antiquity, but the only ones included in the
CCCA volume on Asia Minor (I) because they refer to a specific location
there. A much later reference, from Phot. Bibl. 233b is also included
as CCCA I, no. 246. While Cybele's origins may be traced in part to the
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Far more often the general name used for the goddess is some
version of the Mother of the Gods, M~•~P Seoov.

82

She is named in this

manner in some forty-three of the inscriptions in the volume of CCCA on
Asia Minor from all parts of the peninsula west of the lands of Ma and
Atargatis in Cappadocia and Syria.

The inscriptions span the time from

at least as early as the third century B.C.E. through the late Roman
.
. l perio
. d . 83
imperia

Many of these are simple votive inscriptions, a stele

or a relief raised "to the Mother of the Gods."

Following the coastline

from locations in Paphlagonia and Bithynia on the north coast and
westward around to Cyzicus and other locations in Mysia, to Pergamum and
Smyrna on the Aegean, and onward to locations in the southern
territories of Asia Minor, like Halicarnassus and Mylas in Caria,
locations in Lycia, Pamphylia, and southern Pisidia, such devotions to
the goddess as "Mother of the Gods" are displayed in stone.

The names

of inland locations in Lydia are already familiar as the sites which

goddess Kubaba, this name does not appear in inscriptions from the
Greco-Roman era. Most of the attestations of the name Kubaba in variant
forms are from locations in Syria, Commagene, and Cappadocia, and none
is dated later than the eighth century B.C.E. See CCCA I, nos. 3, 4, 5,
10, 11, 12, 13, 15, 21, 23, 24, 25, 26, 27, 28, 29, 30, and 31, and 881.
A potsherd inscribed "Kuvava," in the Lydian language and dated before
570 B.C.E. was also found near the "Cybele-altar" at Sardis (CCCA I, no.
462). Two inscriptions from Cilicia in Aramaic and Aramaic-Phoenician
characters, dated around the fifth and ninth centuries B.C.E., also
mention Kubaba. (CCCA I, nos. 854 and 855).
82

A glance through the epigraphical index for volume II of CCCA on
Greece and the Aegean islands shows the same pattern.
83

CCCA I, nos. 57. 59, 115, 141, 146. 186, 184, 185, 186, 187,
188, 189, 190, 210, 236, 240, 260, 273, 279, 388, 425, 458, 469, 475,
480, 484, 490, 567, 687, 713, 715, 732, 738, 739, 744, 745, 748, 757,
759, 768, 777, 789, and 868.
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yielded the confession inscriptions discussed in Chapter 3, for example
Maeonia, Kula, Saittae.

Votive inscriptions are also found in Galatia,

in many locations in Phrygia, including a mountaintop sanctuary on what
is now called the Tlirkmen Baba, and eastward in northern Pisidia and
Lycaonia.
The Mother of the Gods is named all over these territories in
unprestigious and undated votive inscriptions as well as in the
dedication of a temple to her at Pergamum inscribed at the behest of the
founder of the Attalid Dynasty in 263 B.C.E., and another temple
dedicated to her by a priestess at Mylas in Caria in the following
century.

84

She is named Mother of the Gods also on reliefs and

sculptures in which she is readily identifiable.

The quality of both

sculptures and inscriptions indicates a wide variety of levels of
means.

85

By this name she occasionally figures in a funerary curse to

protect the grave of one of the more prominent of the galli who served
her, and as the enforcer in the bronze curse tablet discussed in Chapter
3.

86

Dice oracles and so-called Astragalomanteia from the southern

territories of Lycia, Pamphylia, and Pisidia also invoke her as Mother
of the Gods.

87

At Pessinus in Galatia, the temple-state which was the

84

CCCA I, nos. 388 and 713.

85

CCCA I, no. 388.

86

Two such inscriptions from Termessus, Pisidia, are found on
tombs of an archigallus and a hierogallus respectively (CCCA I, nos. 745
and 748.) CCCA I, no. 868.
87

CCCA I, nos. 732, 739, 744, 757, and 768.
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center of her cult, the same designation is used to refer to her in a
distinct type of inscription which established a reorganization of her
priesthoods there.BB

She is also named as Mother of the Gods in

association with other deities.B

9

Many other inscriptions also refer to

the goddess more simply as "the Mother."
Agdistis and the Phrygian Great Goddess

4.4.2

The Phrygians called the Mother of the Gods by the name Agdistis, a
name which figures prominently in the myths associated with the cult, to
be discussed in Chapter 6.

90

According to Strabo, this was her name at

her major cult-center at Pessinus in Galatia, but the majority of the
inscriptions to the goddess by this name come from her sanctuary at
Midas City in the Phrygian highlands bordering Galatia.

91

Midas City had been the Phrygian cult center of the goddess at the
height of the Phrygian kingdom associated with the kings Midas and
Gordian.

Located on a table mountain next to the modern town of

Yazilikaya, Midas City is one of many such sites in Phrygia called
"kales" in the archaeological descriptions.

These "kales" were

fortified settlements atop these mesas, characterized by gated walls and

BB

CCCA I, no. 59. This inscription is dated either to 70 C.E. or
to the last half of the second century C.E.
9

B For example CCCA I, no. 715, which commemorates the foundation
of a cult names Zeus Patroos, Apollo, the Moirai, and the founder's
parents as well as the Mother of the Gods.
90

variant forms include Angdistis and Angdissis.

91

Strabo 12.5.3

(=

CCCA I, no. 55); CCCA I, no. 148-167.
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"subterranean staircases penetrating into the rock from the surface of
the plateau."

92

The sites are also known for the Phrygian fac;ade

monuments carved into the rocks at the top of the plateaus, visible
there still.
The most impressive of these is the Midas monument, dated to the
sixth century B.C.E.

On a cliff face on the east side of the Midas

Kale, the monument consists of geographic patterns carved into a
!lattened area some twenty meters high and fifteen meters wide, with a
niche in the lower portion.

93

Excavations of this area indicate that it

was part of a complete temple area, identifiable by a Phrygian
inscription as "the sanctuary of the Great Mother of the Phrygians."

94

Monuments from other kales from this period include niches which contain
now-weathered images of the goddess carved in the stone, usually
standing, or indications that an image had once been attached.

95

When the monuments were carved, the site and the surrounding area
of the Phrygian highlands were more settled and prosperous than in the
succeeding centuries when this area always fell under the domain of some

92

side.

The Midas Kale could also be approached by a road on the east
Haspels I, 29.
93

The size estimate is based on Vermaseren, 21, Fig. 8. The
description relies upon Haspels I, 29-30 and II, 1-52. See also CCCA
I, 168.
94
95

Haspels I, 76.

0n the Phrygian forms of the goddess before the Hellenistic era
see Roller, "Phrygian Myth and Cult," 43-50. Other major monuments,
including either one variously identified as an altar or throne of the
goddess, are also found at Midas City. See CCCA I, no. 170 for further
references.
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exterior power.

Yet the Phrygians' worship of their goddess at this

site continued.

Beginning in the Hellenistic period, a small sanctuary

of Agdistis on the western edge of the plateau came into use to serve a
small settlement there, in the presence of the much larger monuments
. t k"ings. 96
bu1"lt b y now-anc1en
After a phase of neglect, a sudden revival appears to have occured
at this sanctuary during the Roman Imperial period, and during this time
worshippers inscribed votive steles and altars to the goddess as
. t.lS. 97
Ag d lS

The majority of these are simple inscriptions which may be

accompanied by decorative reliefs, "to Angdissis," or "to the mother
goddess Angdissis," or "to the Mother of the Gods Angdissis."
A few unique inscriptions are noteworthy.

98

One identifies the

inscriber as a priest of Angdissis and Asklepios, indicating the
non-exclusivity of her cult.

99

Another includes a relief of a shepherd

which Haspels identifies as the dedicator, portrayed with his animals,
probably his dogs.

If she is correct, this would give us an image of a

Phrygian shepherd devoted to his goddess Andisis, a man who could
readily identify, perhaps, with Attis as the Phrygian shepherd.

96
97

100

A

Haspels I, 154.
Haspels I, 188-9.

98

CCCA I,no.s 149-153, 155-162, 164-5.
Variant spellings indicate
"Angidissis" as the pronunciation of the name in this area.
99

CCCA

100

CCCA

I, no. 154.
I, no. 166; Haspels I, 189.
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longer inscription includes a reference to "lovely shining Andixeos
( yAUKepro~

• Avut~eo~
<> '..::

• "~' ) . 101
ay/\A.l.OV

Inscriptions from other locations in Anatolia also mention
Agdistis.

One is the rule of a cult association from Philadelphia in

Lydia, dated to the first century B.C.E.

102

Agdistis is named in this

inscription, not in the listing of the deities to whom altars have been
made, but as the goddess with whom the rules (Ta napayyaAµa•a) are
placed, the guardian (cpu'Mi.,Ka) and the cult household's "house-master,"
in the feminine form (otKoBacrnotvav).

103

Another inscription is from

Sardis in Lydia, from the early fourth century B.C.E. in the Persian
period.

The Persian governor had an order inscribed in Greek to the

effect that anyone who serves the cult of Zeus Baradates, the Greek
translation of the Persian Ahuramazda, be prohibited from taking part in
the mysteries of Sabazios, Angdistis, and Ma.

Presumably the ruling was

intended to maintain the purity of the Persian cult from mixture with
the cults of the conquered peoples.

104

Agdistis is also one of the four

deities honored on each of the four sides of an altar from Zizima near

101
102

50-2.

CCCA I, no.

163.

Barton and Horsley, "A Hellenistic Cult Group,"
See also 3.2.4.4.

7-10.

See 11.

103

The English, "mistress," does not convey the status and power
of Becrnotva.
104

F. Sokolowski, "TA ENIIYPA: On the Mysteries in the Lydian and
Phrygian Cults," ZPE 34 (1979) 65-7. See also Louis Robert, "Une
nouvelle inscription grecque de Sardes: Reglement de l'autorite perse
relative a un culte de Zeus," CRAI 1975, 306-30 (=OMS V, 485-509), and
CCCA I, no. 456.
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Iconium in Lycaonia, along with Apollo Sozontis, Helios, and Meter
Zizimmene, who will be discussed below.

105

Agdistis is known also in

many other locations in Asia Minor and in Greece, and even at one site
. Egyp t . 106
in

A few inscriptions from coastal cities of Asia Minor also

refer to the goddess as "the Phrygian Mother."

107

We have seen already Agdistis' association with the kales, the
rimrocked hills of the Phrygian highlands, and with the rocks themselves
there into which her image was carved.
mountains.

She was also associated with

Pausanias, for example, says that Pessinus lies under Mount

Agdistis, said to be Attis's burial-place.
Phrygia also show Agdistis as a mountain.

108

Two coins from Dokimaeon in

This city is the site of a

quarry of highly valued white marble stone distinguished by red markings
associated in ancient times with Attis's bleeding.

109

105

CCCA I, no. 786. In another inscription from Iconium she is
included in a list of deities which also names the Boethene Mother, the
Mother of the Gods, Apollos, and Artemis, CCCA I, no. 777. She also
appears with a list of other deities in an inscription dated to the
third century C.E., CCCA I, no. 84.
106

see CCCA I, nos. 233, 237, and 255 (Bithynia); 456 and 489
(Lydia); 767 (Pisidia); 777 and 786 (Lycaonia); CCCA II, nos. 245, 308,
556, and 647 (Greece and Aegean Islands); and CCCA V, no. 22 (Fayum, in
Ptolemaic Egyptaic, where a metroon was apparently located next to a
temple of Atargatis.)
107

See CCCA I, nos. 591, 624, 665, and 714.

108

109

Paus. 1.4.5.

(uno

TO opos ·~v

0

Ay6tcrTtV.)

Louis Robert identifies this quarry as Mount Agdistis and as a
site sacred to the goddess where mourning for Attis was commemorated:
A travers l'Asie Mineure: Poetes et prosateurs, monnaies grecques,
vogageurs et geographie, Bibliotheque des ecoles franGaises d'Athenes et
de Rome, facs. 239 (Athens and Paris: Boccard and Ecole franGaise
d'Athenes, 1980) 228-239.
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Mothers, Mountains, Cities, Villages

4.4.3

The goddess in Anatolia is seen most often as the Mountain Mother.
Sometimes she was called by the generalized title, the M~•~P 'Opela.

110

More often the Mother of the Gods was known by the name of a particular
mountain, the towering Mother who was ruler and care-giver to a
particular locality, in much the same pattern we have already seen for
the goddesses east of Anatolia, particularly Atargatis.

In Anatolia,

however, she is named as the Mother with her place identification, for
example, Meter Dindymene, Meter Zizimmene, or Meter Zingotene.

111

In

Anatolia she remains, in the words of Graillot, "par excellence une
di vinite topique. "
4.4.3.1

112

Meter Zizimmene and the Mothers of Lycaonia

A traveler entering into central Anatolia from Tarsus through the
Cilician Gates would come into Lycaonia, the southern part of the Roman
province of Galatia.

There in the portion of the territory which

11

°For epigraphical evidence from Asia Minor: CCCA I, nos. 616,
617, 625, 627, 723, 729, 731, 751, 754, and 764. Four are from the
Panajir Dagh near Ephesus and five are from interior locations in the
southern territories of Caria, Lycia, Pisidia, and Isauria. Literary
evidence includes Gr. Anth. 6.173 (Saft ope{~) and Diod. Sic. 3.58.3
(opefov µ~•€pa).
111

This is an Anatolian pattern, relatively infrequent in Greece
and the Aegean islands, for example. See CCCA II, nos. 383, 384, and
385 from the Acropolis at Agra in Attica (M~•pt ev "Aypac;) and 473 from
the Asclepion at Epidauros in Argolis, which includes a reference to
Mu•ep 'OAuµnro among others in a hymn.
112

Graillot, 393. For an extensive list of literary references to
the Mountain Mother identified by place, see also Showerman, The Great
Mother, 11-13.
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included Iconium, which had once been part of Phrygia, the traveler
would meet the Mother of the Gods ruling over this area as the Meter
Zizimmene, the Zizimmene Mother.

113

She was a local type of the

Dindymene Mother, known farther north.

The center of her cult was at

Zizima between Iconium and Laodicea, in a mining region which formerly
constituted its sacred territory and which its Archigallus exploited.

114

Both Laodicaea Combusta and Iconium showed great devotion to the
Zizimene Mother in the Roman Imperial period.

At Laodicaea, the

official cult leaves traces until the anarchical period of the third
century C.E., and the goddess was even more popular at Iconium where the
High Priest resided.
Boethene Mother.

116

115

She is also named there as Agdistis and the

The cult of the Zizimene mother is found from

Iconium north to the border with Cappadocia, and on the route from
Iconium to Ancyra, she had a temple and an archigallus at Savatra.

117

A

number of sculptures from this area can be identified as the Mother of

113

I n one vo t'ive inscr1p
.
. t'ion f ram a h'ig h pries
. t , ma d e accor ct•ing t o
the order of the goddess, she is addressed as "ruler." MeA.€a.ypoc;
~toµ~~ouc; apxtepeuc; Kn.a KEAEUCTlV ·~c; : Kup{ac; M~•pt Zt~tµµ~vft EUX~V.
CCCA I, no. 774. Other references to the Zizimmene Mother are found in
CCCA I, nos. 775, 776, 786, 787, 794, and 801.
114

Graillot, 383. Here Graillot relies on Ramsay whose theory of
temple estates being appropriated as imperial estates in the Roman
period is generally considered to be overdrawn.
115

Graillot, 383, n. 4.
I, nos. 774, 775, and 776.
116
117

Graillot, 383.

Graillot's citations correspond to CCCA

Cf. CCCA I, no. 777.

Graillot, 383. Cf. CCCA I, no. 801. It is dated from the
second half of the second century to the third C.E.
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the Gods by her characteristic attributes.

One sculpture from either

Zizima or Iconium, probably from the third century C.E., is inscribed to
the M~•pt Zt~tµ~vft, the Zizimene Mother.

118

Nearby, at Laodicea

Combusta, votive inscriptions have also been found to two otherwise
unknown mothers, Meter Imruragene and Meter Silandene.
4.4.3.2

119

The Mothers of Galatia Proper and the Cult Center at Pessinus

Farther north, evidence of a Meter Tetraprosopon, the "Four-Faced
Mother" is found in a dedication on behalf of both human and four-footed
.
120
b e1ngs.

East of there, a kinship group left a votive inscription to

the Meter Zimmene, also otherwise unknown.
are also attested.

122

121

Other such local Mothers

A sanctuary of the "King and Queen" at Ancyra has

been identified as a possible reference to Men and Cybele.

118

CCCA I, no. 787.

119

CCCA I, nos. 792 and 793.

123

120

ccCA I, no. 48, from SeYfi Oreni, Galatia, dated to the
Hellenistic period. J. G. C. Anderson suggests that the "four-faced"
may refer to "Kybele as goddess of the four seasons." (J. G. C.
Anderson, "Exploration in Asia Minor during 1898: First Report," ABSA 4
[1897-98] 61.) This could reflect the general view in his time of
Cybele as a fertility goddess. My own initial assumption was that the
reference was to the shape of a mountain or to a particular image of the
goddess, now lost.
121

CCCA I, no. 47.

122

Mitchell, Anatolia II, 20. He also mentions a Quadratene and a
Plitandene Mother. For the latter see RECAM, no. 54A.
123

Mitchell, Anatolia I, 191 and n. 226, cites AS 27 (1977) 89-90,
nos. 31-2 (=SEG 27 (1977) 851-2; Bosch, Ankara, no. 189. (= CCCA I, no.
36, paragraph on temple, no inscription.)

271
The major cult center of the Mother of the Gods in the Greco-Roman
era was also in Galatia proper, at the temple-state of Pessinus ruled by
a priest-king called the Attis.

124

The luxurious temple there had been

built in the time of the Phrygian king Midas,

125

and its opulence, fading

a little in Roman times, still reflected the status of Pessinus as the
greatest trading center in that part of the world (eµrr6ptov Trov Tau•n
,
µeytcrTOV.

) 126

Overlooking the city, according to Strabo, was Mount Dindymus, the
Meter Dindymene, but he says that the goddess there is also called by
her characteristically Phrygian name, Agdistis, but none of the
127
.
. t.ions wh.ic h survive
.
f ram p essinus
.
inscrip
con f.irm th.is.

Those that do

survive name her simply Mother of the Gods or "the goddess," or, in one
case, the Listening-Sympathetic Satureinaian Mother of the Gods.

128

The expected protective role of the goddess at Pessinus is seen in
a letter published on stone there around the beginning of our era but
written by the Attalid king Eumenes to the Attis in the middle of the
second century B.C.E.

It concerns appeals by the Attis for help in

124

See also David Magie, Roman Rule in Asia Minor to the End of
the Third Century after Christ, 2 vols. (Princeton, New Jersey:
Princeton University Press, 1950) vol. 1, 25-7; vol. 2, 769-70, n. 71.
125

Diod. Sic. 3.59.8.

126

Strabo 12.5.3.

127

Strabo 12.5.3 (= CCCA I, no. 55) and CCCA I, nos. 56-61.

- LaTupetvatg
, en~Ko~
,
, M,av~~ IIan ...
CCCA I, no. 61. M~•pt' 8eoov
MEVEKAEOU~ BE arr€A€U8€p0~ TOU~ ~A€lOU~.
120
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opposing apparent seizures of valuable votive offerings by his brother
Aioiorix, a Galatian king.

Eumenes writes,

o~EAoµ µev ~ 8Eo~ 8nicr•pa~Etcra TOOV €au·~~ LEperov u~picrµevrov
Kat u~[pisoµ]evrov cr•Ep~crai •av •aD•a

Kat

no[~crav•a ~v] µaAtcr•a 8ni8uµE[·

EL a8

µ[~. uyi~~ yEvoµ]EVO~ YE ·~l aiavo(ai
8[EocrE~~~
&va]e~µa•a nEµne•ro Ka-

•cr

Kat'

Would that the goddess had cared for her priests who have been and
are being insulted and had deprived the one who did these things of
what he most desires; otherwise may he become sane of mind and
129
reverent, and send back the offerings . . .
The goddess is expected to be the guardian over the priesthood in the
temple state at Pessinus, where a pattern may be noted which will
provide essential background for the letter to the Galatians.

The

Dindymene Mother as the local manifestation of the Mountain Mother of
the Gods, Agdistsis, overlooks the temple city ruled by the priest-king
. an d a re t•inue o f ga 11"1.
Att is
4.4.3.3

130

Meter Dindymene in Other Locations

The Dindymene Mother that Strabo describes overseeing Pessinus is
also worshipped as Mount Dindymus in at least two other locations.

One

such mountain overlooks the coastal city of Cyzicus, where it forms a

129

C. Bradford Welles, Royal Correspondence in the Hellenistic
Period: A Study in Greek Epigraphy (London: 1934, reprint, Chicago: Ares
Publishers, 1974), 242-3, no. 56. While it is not of significance for
this investigation, there appears to be the possibility that lines 10-12
could be a curse not reflected in Welles's restoration or translation.
130

several theories of the phases of development of the structure
of the cultic rule at Pessinus have been proposed, but they will not be
discussed here.
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peninsula into the Propontus.
.
h"ICa l evI. d ence. 131
epigrap

Here the Meter Dindymene is known in

Literary references suggest that the Meter

Dindymene referred to the image of the Mother of the Gods which had been
placed on Mount Dindymus, by Jason's sailing companions, according to
the legend of his travels, or by the people of Cyzicus after they had
taken it from the people of Proconnessus, according to Pausanias.

132

Votive inscriptions to the Meter Dindymene are also found in the
. an d In
. Lao d"Icea Com b us t a In
· Lycaonia.
· 133
sou th ern t errI. t ory o f I sauria
These could also refer to the Meter Dindymene identified with the
mountain by that name south of present-day Cavdarhisar.

The Mount

Dindymos overlooks the city of Aizanoi, the site of many confession
inscriptions and of devotion to the Mother of the Gods.

134

Literary

references to the Meter Dindymene refer to these as well as other
locations in Asia Minor.

135

131

CCCA I, no. 290. Cyzicus is also proposed as the provenance
f'Pr another votive inscription to the Meter Dindymene which accompanies
a rather elaborate relief protraying the goddess with her usual
attributes and worshippers coming to her, found at Apamea Myrlea in
Bithynia (CCCA I, no. 251.)
132

Zosimus 2.31; Ap. Rhod. Argon. 1.1092ff.; and Paus. 8.46.4. He
describes the image as made of gold with a face of hippopotamus' teeth
rather than ivory.
133

CCCA I, nos. 765 and 791.

134

See Anderson, "Exploration in Asia Minor," 49, on the
identification of the Murat Dag.
135

See Marcella Santoro, Epitheta Deorum in Asia Graeca Culturum
ex Auctoribus Graecis et Latinis, Testi e docomuenti per lo studio
dell'antichita, ed. Ignazio Cazzaniga, no. 44 (Milan: Istituto
Editoriale Cisalpino, La Goliardica, 1973) 73-4.
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4.4.3.4

Meter Andeirene

Another name for the Mother of the Gods which is found both in
Galatia and in the Troas is the Meter Andeirene,

M~•~P

'AvBeip~v~.

A

dedication to her was found at a location near modern-day Ilgin, at the
ancient crossroads of the road from Philomelium to Iconium and the road
from Ancyra to Antioch.

136

She appears to be named for the village which

she rules, but the title occurs also in a location in the Troas.

137

Calder's explanation which identifies yet another location, Andeira in
Phrygia, applies to both locations.

The original home of her worship

becomes transplanted to many other local shrines.

138

If the original Andeira were the one in Troas, west of Mt. Ida, as
Strabo indicates, the sanctuary could very well have been associated
with the cave there which proved to be an extensive underground
passageway, as legend has it.
Below Andeira is a temple sacred to the Andeirene Mother of the
gods, and also a cave that runs underground as far as Palaea.
Palaea is a settlement so named, at a distance of one hundred and
thirty stadia from Andeira. The underground passage became known
through the fact that a goat fell into the mouth of it and was

136

w. M. Calder, "Inscriptions of Southern Galatia," AJA 36 (1932)
456, no. 12. A neo-Phrygian curse formula which refers to Attis was
also found at this location. These will be treated below.
137

Calder, "Inscriptions of Southern Galatia," 456-7, nos. 12-13,
461, no. 20. Cf. CCCA I, nos. 727, 286, and 339. CCCA places the
inscription at Tyriaeum in northern Lycia in a location impossible to
reconcile with Calder's geographic description.
138

Calder, "Inscriptions of Southern Galatia," 461.
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found on the following day near Andeira by a shepherd who happened
139
to have come to make sacrifice.
This association of the goddess with caves and grottoes, as well as
shepherds, is not unique.
The Idaean Mother and Mothers of the Coastal Territories

4.4.3.5

The Mount Ida which overlooks the apparent site of the sanctuary of
Meter Andeirene is also one of the mountains by this name associated
with the Idaean Mother.

She was mentioned in the citation from Strabo

above as the mountain which overlooks Troy.

140

This Mother was also

known on Crete and in myths associated with her as Rhea from Crete.

141

As Graillot describes this coastal region near Ida, when viewed
from the sea several sacred mountain peaks are visible on the horizon,
each of which is crowned with a Metroon: Dindymos of the Proconnesus,
Dindymos, Lobrinos, and Adrasteios of Cyzicus.

142

To the north in the

area of Cyzicus, where she was known as the Meter Dindymene, we also
find her by other names.

She is known as the Meter Kotiane and the

Meter Tolupiane on inscriptions accompanying elaborate reliefs.

143

139

Strabo 13.1.67. A bust of the goddess with the inscription to
the "Holy Andirene Goddess" has also been discovered at the same
location, CCCA I, 339. 'AvBtp~vft : fAUKtvva M~vo~ro•o~ Se~ : &yvft eux~v.
A goddess 'AvBetpt~ is also mentioned at Cyzicus, CCCA I, 286.
140

strabo 10.3.12, cited above.

141

See Santoro, Epitheta, 127-9.

142
143

Graillot, 374-5.

CCCA I, nos. 287 and 294 (Meter Kotiane) and 289 (Meter
Tolupiane). The first, dated to 46 B.C.E., will be discussed below
because of the information it provides about the personal life of a
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Another mountain associated with the Mother of the Gods in this vicinity
is the Mountian of Tereia mentioned in the Iliad.

144

At Pergamum she is named as the "Pergamene Mother of the Gods," and
the city's "own Guardian" on an inscription on the base of a statue from
the second century B.C.E., which presumably portays her, standing in a
pose similar to that of the Ephesian Artemis.

145

Several inscriptions

from Pergamum in the Roman period identify her as Meter Basileia in
various versions, the "Ruling Mother," or the "Queen Mother."

146

She was also worshipped at Pergamum as the Aspordene Mother of the
Gods, both at the temple and in the form of the rocky and barren
. there. 147
moun t a1n

According to Erwin Ohlemutz, the mountain was

identified a century ago as what is now known as the Mamurt Kale, thirty
kilometers southeast of Pergamum, dedicated according to the inscription

gallus. The other two will provide information about worshippers of the
Mother of the Gods and Attis.
144

See CCCA I, no. 298 (=Strabo 13.1.17, located near Lampsacus,
Mysia. Cf. Iliad 2.29. See BMC Mysia, 89, no. 86. Reverse: Kybele
seated on throne, patera in r. hand, lion, Obverse: Caracalla (Pl. XX,
no. 14. )
145
146

CCCA I, no. 364.

Cf. Naumann, 258-9, 366, no. 604.

CCCA I, nos. 351-355.

147

(•o

•o

Strabo, 13.6.2.
a' 'Acrrr6pa~vov opos
rrepi Ilepyaµov, •paxu
Ov . . . TO lapOv TO €vTaU8a T~S M~TpOs Tffiv 8e00v
'Acrrrpop~v~s·)
Cf. Erwin Ohlemutz, Die Kulte und Heiligtumer der Gotter
in Pergamon, Ph.D. diss., Ludwigs-Universtat, Gie~en vom Verfasser, 1938
(Darmstadt: Wessenschaftliche Buchgesellschaft, 1968) 174.

Kat AunpOv
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on the architrave, to the Mother of the Gods by the Philetairos, the
founder of the Attalid dynasty.

148

At Colophon, northwest of Ephesus there was a prominent sanctuary
to the Mother Antaia.

She is listed with other deities in an

inscription recording the resolution of the people of Colophon regarding
construction of a system of walls there.

149

The inscription ends with

the information that the pledges toward this project are posted in the
temple of the Mother.

150

Meter Sipylene, Meter Plastene, and Mothers of Coastal and
Interior Lydia

4.4.3.6

Farther down the coast on Mount Sipylos, the Meter Sipylene is
identified as an image of the Mother of the Gods, probably of Hittite
origin, carved about three hundred feet on the north-eastern slope of
the mountain in the the face of a perpendicular cliff.

In the statue,

which is about thirty feet high, the figure of a seated woman can be
discerned, although many details have been lost to the elements over the
course of milennia.

This is understood to be the statue that Pausanias

mentions as the most ancient of all the images of the Mother of the

148

0hlemutz, Die Kulte, 174. Cf. CCCA I, no. 387-423. The
inscription is CCCA I, no. 388: St:AeTatpo~ 'ATTUAOU M~c:pt 8e&v.
149

(M ~Tpt' T~t
' AvTat~
' ) CCCA I , nos. 598 an d 599 . A translation of
the inscription, which is dated to the late fourth century B.C.E, is
included in Vermaseren, 27-8.
150

CCCA I, no. 599, 11. 34-5.

EKaOTO~ unoa€~~Tat ei~ OT~A~V At8tv~v
M~Tpo~ 8veaae.

[u]noBe~aµevou~ navTa~
Kat : [crT]~crat ei~ TO

Kat ocrov
tepov T~~
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Gods, and it surely attracted pilgrims then as it attracts tourists
now.

151

Among the prominent locations which Mount Sipylos overlooks are
Smyrna on the coast and Magnesia ad Sipylum farther inland in Lydia, and
each of these locations yields further evidence about popular devotion
to the Mother of the Gods, as Meter Sipylene at Smyrna and Meter
Plastene at Magnesia ad Sipylum.
The Meter Sipylene is portrayed as the Mother of the Gods on coins
from Smyrna, and she is mentioned in an inscription about a treaty of

sympoliteia between the cities of Smyrna and Magnesia ad Sipylum. 152

The

major role that the Meter Sipylene plays in the inscriptions from
Smyrna, however, is as a protector of graves in funerary inscriptions.
Fourteen such inscriptions found there ward off those who would harm the
tomb with the threat of a fine to be paid to the Sipylene Mother of the
Gods, according to the general formula, "If anyone (harms this tomb in
any way), that person will give (pay, render) to the Meter Theon
Sipylene (specified fine.)

This has been recorded in the town hall.

11153

In a similar funerary inscription from Smyrna she is also called the
"Smyrnican Mother of the Gods.

151

11154

Paus. 3.22.4; and Graillot, 369.

152

See CCCA I, no. 543.

See BMC Ionia for the coins.

153

CCCA I, nos. 544, 545, 546, 549, 550, 551, 555, 564, 571, 575,
576, 580, 582, 583, and 584,
154

CCCA I, no. 547, M~TPL 8erov LµupvatK~.
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On the inland side of Mount Sipylos, at Magnesia ad Sipylum, the
goddess was also worshipped as the Meter Plastene in her sanctuary at
the base of the mountain there.

155

This is probably a small sanctuary

which has been excavated at the foot of the

Ta~

Suret about an hour east

of there which has yielded both reliefs and sculptures of the Mother of
the Gods and inscriptions to her as the Meter Theon Plastene.

156

In two

of the reliefs she is associated with male divine figures, one
157
iden t i'f"ie d as Hermes, ano ther as MAen as a r1"d er go d .

Other names for the Mother of the Gods appear further inland in
Lydia.

She may also be identified as the Thea Tmola for the mountain

south of Sardis where the mountain goddess protects the villages around
her and the ancient laurel forest in her possession.

158

On the northern

shore of Lake Coloe, north of Sardis, she is named as the "Lydian Mother
of the Gods."
Mother.

160

159

At some locations she is named as the Aliene or Tarsene

North of Philadelphia is a sanctuary to her as Meter

155

Paus. 5.13.7. On the controversy over this location see George
E. Bean, Aegean Turkey: An Archaeological Guide (London: Ernes Benn,
1966) 59-63.
156

CCCA I, nos. 450-3.

157

CCCA I, nos. 450 and 452. The accompanying youth in no. 450 has
been identified as Hermes. See Pasinli and Karagoz, "Catalogue," 148,
no. B-43.
158

Graillot, 369-70.

Mount Tmolus is also mentioned in Eur. Bacch.

65.
159
160

CCCA I, no. 438.

M~Tpt

,

8erov Au6tat.

Mitchell cites these, but they are not found in CCCA. For the
others (Anatolia, II, 20, n. 63) the citations are in TAM V.1, nos. 202
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. 161
Phi. 1 e1s.

At Philadelphia she is also known as the Meter Matuene, a

title under which she is said to be confused with Meter Anaitis,
discussed above.

162

At Maeonia and Gornevit just south of it,

inscriptions name her as Meter Anatidos.

One of these accompanies a

relief of the goddess enthroned with her lions.

163

According to Graillot, in this area she is also the City Goddess of
Brioula and Mastaura and worshipped in temples such as that for the
Meter Isodrome and where the temple of the Dindymene Mother had formerly
stood, reportedly founded by Themistocles and served by an Athenian
.
t ess. 164
pries

In the borderlands with Phrygia, the center of the

volcanic plateau known as the "Burned Over Land," the Catekekaumene
familiar from Chapter 3 as the source of many confession inscriptions,
municipal temples were dedicated to the Mother of the Gods at Saittai,
Daldis, Tabala, and Maionia, while the principal sanctuary for this
region is found at Satala.

165

The Many Mothers of Phrygia and Northern Pisidia

4.4.3.7

and 460 (Tarsene) and nos. 257-8 (Aliane).
161

The Meter Phileis is mentioned by Mitchell, Anatolia, I, 191, n.

225, who cites Malay, "Funerary Inscriptions," 111-125.
162

CCCA I, no. 487 and 488.

163

CCCA I, nos. 482 and 486.

164
165

Graillot, 364-6.
Graillot, 370-2.
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Farther inland, in the territories between Lydia and Galatia, where
we have met the goddess already as Agdistis at the cult center at Midas
City, other names for the Mother of the Gods by location proliferate.
She is the Meter Akreane

166

at Dorylaeum where her cult as the Meter

Kranomegalene or Kranosmegalene appears to have been centered.

167

South

of there at Nacolea she is known as the Tieiobeudenene Mother and the
Meter Kalll.opou.

168

At Doga 1ar t o th e wes t a v1·11 ager respond e d t o th e

order of the goddess as the Meter Theon Zingotene to raise up an altar
which he inscribed, for the sake of his own health and security and that
.
o f h is
v1. 11 age,

z.ingo t os. 169

At two locations in central Phrygia the goddess is attested as
Meter Theon Kasmeine.

170

On the way toward Lycaonia, at Pisidian

Antioch, she was worshipped as the Meter Tymene, as attested by the
inscription on a small votive statue of her enthroned between her
.
1 ions.

171

Graillot's chapter on the goddess in Anatolia adds others:

166

CCCA I, no.

198.

167

CCCA I, nos. 40 (from ~erkes or Karalar in bordering Galatia),
199; and Drew-Bear, NIP, 52, no. 30 (Ayvali). Drew-Bear indicates that
five of the six known dedications to the "Meter from Kranosmegalou" are
from the area of Dorylaeum.
168

The first attestation of the Meter Tieiobeudenene is a
relatively recent discovery. Included among twelve dedications from a
local sanctuary, it is now in the museum at Seyitgazi (Nakoleia). SEG
28 (1978) 1188; (=T. Drew-Bear, NIP 43, no. 11. For the Meter Kallipou
see Drew-Bear, NIP, 42-3, no. 10.
169
170
171

CCCA I, no. 121.
cccA I, nos. 99 (near Afyon Karahisar) and 104 (Acmonia).

Mitchell, Anatolia II, 20, fig. 8.
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Meter Adrastos at Attouda;

172

Meter Pontanene and Meter Salaloudene at the

villages of Pontana and Salouda, Meter Kiklea, and Meter Mezeane.

173

The list of places in Phrygia which show evidence of devotion to
the Mother of the Gods basically covers the map.

In Phrygia the worship

of the goddess at two sites also associates her with caves and grottoes
and openings in the earth, as was mentioned in connection with the Meter
.
And e1rene
a b ove. 174

Under Mount Dindymos at Aezani in northern Phrygia west of Midas
City, a site sacred to the Meter Steunene was in use especially from the
first century B.C.E. to the second century C.E., although it certainly
existed for centuries before that.

175

Pausanias describes the site of

Steunos, on the river Pencelas, as a cave "round, and handsome in its
loftiness," and containing an image of the Mother of the Gods.

176

This

describes the larger of the two caves at the site, high above the river,
where niches for installation of votive reliefs and statues have also

172

CCCA I, no.

719, which places Attouda in Caria.

173

Graillot, 356-362.
Saloudene, CCCA I, no. 78.

Meter Kiklea, MAMA X, no. 226; Meter

174

Woodley also identifies other grotto shrines at Arriassus in
Pisidia and Kapikaya, just outside Pergamum. Mary Sue Woodley, "The
Sacred Precincts of Cybele" (Ph.D. diss., University of California, Los
Angeles, 1989), 53
175

Graillot identifies Aizani as one of the two Phrygian cities
which was "par excellence les cites de la Meter," and formerly the
capital of a sacred territory like Pessinus. From the time of Augustus
to Gallien, coins minted there carried the image of Cybele. Graillot,
356-7.
176

Paus. 10.32.3.
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been found.

In addition to two circular constructions of disputed

identification, the site also includes a grotto and a large base for a
throne above it cut from rock.

177

J. G. C. Anderson, who first verified

the identification of the site as the cave of Meter Steunene in 1898,
describes the throne as "commanding a view of the city and the plain
b e l ow.

.. 178

Excavation at the site has yielded various fragments of

terracottas which can be identified as Cybele and attributes associated
with her.

Fragments of heads probably wearing Phrygian caps have also

been found.

179

The town of Aezanoi nearby was also the site of one of the best
preserved temples of Zeus, who was the ruling deity of this location.
Coins, however, reflect the relationship in one portrayal of the Mother
of the Gods with an infant on her lap and another of Corybantes who,
according to myth, made a fracas to cover the cries of the infant Zeus
outside the cave where his mother Rhea or Cybele was hiding him from the
anger of his father Kronos.

Louis Robert is probably correct in arguing

that the site of the Meter Theon Steunene was understood to represent
that cave and that devotion to the infant Zeus took a special role
here.

180

The connection between Zeus and the Meter Theon Steunene is

177

CCCA I, nos.

124-7

178

Anderson, "Exploration in Asia Minor," 49.

179

See CCCA I, nos. 125-137.

180

Louis Robert, "Documents d' Asie Mineure.
cultes d' Aizanoi," BCH 105 (1981) 348-60.
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also seen in a votive inscription to the two deities from nearby Kadoi
to the two d e1•t•ies.

181

According to Robert, this inscription indicates

that an Artemidoros founded an extension

(a~LBpuµa)

of the cult at Kadoi

. t th ere. 182
and was i t s pries
On the other side of Mount Dindymus, at the foot of the mountain,
the Meter Aliane protected the hot springs, worth mentioning en route to
Hierapolis south of there.

An annual pilgrimage to the Meter Aliane

attracted pilgrims to her temple from Magnesia and Smyrna who made their
dedications there to the Meter Sipylene.

183

Hierapolis was another site of thermal activity with impressive
caliche terraces which still draw tourists.

In the Greco-Roman era

visitors came not only to see these sights but to seek the healing and
prophecy offered by the galli of the goddess at the temple of Apollo
there, and to see them enter without harm into the noxious vapors
emitted from the opening in the earth called the Plutonium, vapors which
instantly killed birds or cattle which wandered in.
The Mother of the Gods was also revered in Pisidia where all the
villages had a public temple to her.

An inscription from the village of

Anaboura in the lake country of Pisidia, en route from the Lycaonian

..... ~
,
Sarov
~•auv~VTI
Ap•aµLBropo~
~~µ~•p{ou Al~ave{·~~ : lapau~ KTtcr•~~ EK •rov la{rov &v€8~Kav.
To Zeus
and to the Meter Theon Steunene, Artemidoros son of Demetrios, priest of
Aizaneitis [=place] founder ?? put up (this stele) from his own
resources.
181

CCCA I, no.

122.

182

'
~LL

KUL'

'
M~TpL

Robert, "Documents, XVII. Fleuves et cultes d' Aizanoi," 354.

183

Graillot, 360.
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cities into the Phrygian countryside, illustrates devotion to her as the
Mountain Mother, stated generally as was seen above and will provide
some useful points of contact for discussion of Paul's letter to the

.

Ga 1 a t ians.

184

This completes a circuit of descriptions of the Anatolian Mothers
named by the places that they ruled and protected, actually no more than
a sampling of the evidence for the goddess there.

The Pattern of the Anatolian Mountain Mother

4.4.4

The Mother of the Gods as we have met her at the various locations
whose name she bears fits the pattern both of a monarchical Anatolian
"enforcer" deity that we have seen in Chapter 3 and of the pattern of
the combination "city ruler-protectress" and "earth mother" seen in the
description of the goddesses to the east, especially
Epithets applied to her emphasize her rulership.

185

Atargatis.
The appearance of

such epithets in literary references to Cybele, as well as to Atargatis
is discussed at length in an article on her identification as Despoina
by Albert Henrichs which indicates that the formula address for the cult
of Cybele that Pindar and Aristophanes knew was probably a8crnoiva
µ~Tep.

Ku~8A~

He shows that the epithets of rulership, such as avacrcra,

184

CCCA I, no. 764, from Baglli, near Pisidian Antioch. Ilpe[µo~
'AvTtoxou Bro~ou : BOUAO~ KUTU enecpcivetav ·~~ 8eou : xp~µa•etcr8et~ M~Tpt
'Ope(g EK Trov {[BJ(rov : &v88~KEV.
(Primus, slave of Antiochus Bacchus
raised (this stele) to the Mountain Mother from his own resources, on
account of an epiphany of the goddess who was consulted.)
185

These have been seen in passing, but further discussion of
will not be included here.

them
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aemrntva, n6-rvta, µEBeoucra, and Kupla, as well as the title "Mother"
show the influence of the titles of Syrophoenician and Phrygian city
.
guar d ian
go dd esses. 186
As the ruler of a place, then, we can see the Mountain Mother
overseeing the affairs of her community from her lofty heights.

In the

role of an enforcer deity, she administers justice in matters her
worshippers place before her.

She stands for the place, and when her

"children" are taken far from their homeland, they still remember their
"mother" in worship and votive offerings.

As Mother she also sustains

the community in the role which has frequently identified her as a
"fertility goddess."

In the next section we will discuss the role of

the Anatolian Mothers in their identification with law as well as
orgiastic disorder.

186

Henrichs, "Despoina Kybele," 253-86.
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4.5

The Mother of the Gods: Law and Order, Wilderness and Abandon
An Old Phrygian inscription addresses the goddess,

"O Mother

Cybele, who (is) nourishment, who has founded the community!"

187

The

mothering and nourishing and ordering role appear together with no hint
of contradiction.

In Chapter 3, we saw her already in a general role as

one of the ruler or monarchical deities, an identity seen also reflected
in adjectival epithets.
Cybele, the Mother of the Gods, in her role as the Guardian Goddess
was the guardian of community order expressed in other ways as law and
as laws. This association will be of particular importance when we turn
to an analysis of Paul's letter against this backdrop.

The apparent

contradiction already noted between her ordering role and her
association with wilderness and wild behavior will also be further
elaborated in this section.
4.5.1

The Mother of the Gods as Guardian of the Written Records
Some associations with legal functions and enforcement can be seen

in the roles recognized for the Meter Sipylene.

As Graillot points out,

solemn oaths were taken on the victims burned at her altar, and it is
she who represents the city on commemorative coins in the Roman period
whenever Smyrna concluded alliances with other cities, as guardian over
the treaty with Magnesia ad Sipylum on the other flank of the

187

Matar.Kubile.ja.dibe.ja.duman.ektetoj.
(A 28 [34]).
I. M.
Diakonoff, "On Cybele and Attis in Phrygia and Lydia," Acta Antiqua
Academiae Scientiarum Hungaricae 25 (1977) 335-6. This inscription is
one of the two Old Phrygian inscriptions which mention Cybele by name.
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.

moun t a1n.

188

Her enforcement and "legal" role can also be seen to

influence individual lives as well, since it was to her that fines
inflicted for tomb violations were to be paid.

189

As Agdistis, she was the goddess with whom the rules of the cult
association at Philadelphia were placed, as has been discussed above, as
well as the guardian and master of the cult household.

While other

deities are listed in the inscription as honored with images, Agdistis
is the one named for this legal role.

190

The inscription cited above from Colophon northwest of Ephesus
indicates a similar pattern.

The Meter Antaia is listed with other

deities, but the pledges for the wall-building project that the
inscription describes are recorded in the metroon.

It is the Mother of

the Gods who is entrusted with oversight of the records of the
commitments.

191

Artemis of Ephesus played a similar role in the legal sphere.

Like

other Anatolian Mother Goddesses, she was listed as the receiver of
fines for tomb violations.

192

Many Ephesian inscriptions also include

the instruction that they be inscribed in the temple of Artemis.

188

Graillot, 368.

189

Graillot, 368.

190

s ee

191

4 .4.2.

See 4.4.3.5.

192

0ster, "The Ephesian Artemis," 34.

The
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vast majority of these treat civic matters rather than overtly religious
ones, matters such as actions of the city's council.

193

This pattern is found also at Athens where the metroon was also the
legal archives.

There, through successive rebuilding projects, from the

early fifth century B.C.E. on, the Temple of the Mother of the Gods was
next to the bouleterion where the city council met.

194

While the

identification of the archaic metroon was with Demeter, by the
Hellenistic era when the temple was rebuilt, the goddess worshiped there
was the Mother of the Gods.

This can be seen both in the inscription of

the roof tiles for the temple and in the statue of the goddess located
there.

195

A scholia on Aeschines also makes this quite explicit, that

the metroon is a temple of Rhea.

196

Both epigraphical and literary evidence confirm that the metroon
was the legal archives at Athens from the end of the fifth century

193

The Artemisium was also an asylum which offered protection for
debtors, slaves with legal complaints against their masters, and others
who were helpless. Oster, "The Ephesian Artemis," 34-5.
194

CCCA II, no. 1-14; Homer A. Thompson, "Buildings on the West
Side of the Agora," Hesperia 6 (1937) 1-226.
195

0ne of the tiles is inscribed tepav M~Tpt Serov : ~tovucrto~ Kat
presumably by the tile-makers.
(Thompson, "Buildings,"
191-2; CCCA II, no. 2.) The cult image, probably by the sculptor
Agorakritos, is the one which appears to have been imitated for images
of the Mother of the Gods during the Hellenistic and Roman era,
supplanting the Anatolian iconography even in the goddess's homeland.
On the temple at the metroon in Athens, see Thompson, "Buildings," 206.
On the dominance of the Athenian cult image see Roller, "The Great
Mother," 128-43.
'Aµµrovto~,

196

Scholia Graeca in Aeschin. In Ctes. 187.
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B.C.E. at least into the first century C.E.

What was included in the

public archive was extensive, as Homer Thompson summarizes,
as the regular place of deposit for all public documents: copies of
decrees, of the charges laid in law suits (the charge against
Socrates was on record here), building accounts, records of weights
and measures, official correspondence, lists of ephebes, etc. Even
the will of Epicurus, which one might have regarded as a private
document, reached the Metroon. There all was tended and produced on
•
,
) 197
demand by a public
slave ( B~µocrto~
.
The earliest event which refers to the use of the Athenian metroon as an
archives is in Athenaeus, a contemporary of Paul's, who relates a scene
which must have occurred in 405 B.C.E.

198

At the time when the Athenians, at the height of their sea power,
were transferring the hearing of lawsuits affecting the islands to
the city, someone indicted Hegeman also [an actor], and took his
suit to Athens. He, on his arrival there, gathered together the
artists of Dionysus and went in their company to demand aid of
Alcibiades. He urged them to have no fear, and telling them all to
follow him he went to the temple of the Mother of the Gods, where
the [written] indictments of suits were kept (el~ To M~•p~ov, onou
Toov BtKoov ~crav al ypacpai); there he wet his finger with his tongue
and rubbed out the case against Hegeman. The clerk and the
magistrate (O ypaµµaT€U~ Kat 0 UpXOOV), though they were indi~nant,
19
held their peace on account of Alcibiades' influence . . .
This account shows not only the early use of the metroon as an archives,
but also the assumption by a writer in the first century C.E. that the
metroon at Athens was still the legal archives.
consistent with the picture seen in Chapter 3.
written in the temple, as were the curses.

197

Thompson, "Buildings," 215.

198

Thompson, "Buildings," 208-9.

199

The scene is also
The indictment is

Once erased, the indictment

Cf. PW, s.v. "Metroon," by Ruge.

Ath. 9.407.C (LCL translation).
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has no force, as if the fact of its being written had some inherent
power, just as the curse.
This power is also indicated in the case of laws, when Lycurgus
proposes as a rhetorical question in his case against Leocrates,
Just imagine, gentlemen. Suppose someone had entered the Metroon
and erased one law and then excused himself on the grounds that the
city was not endanc¥ered by the loss of just this one. Would you not
20
have killed him?
Presumably the people of Athens would take more offense at the erasure
of a public law than of a private lawsuit, but the implication that
removal of the written word from the metroon removes the law itself
holds.
Dinarchus invokes this power in his case against Demosthenes,
He himself in the Assembly instructed this council to judge his
case, after calling on you as his witnesses. He made an agreement
(cruv8~Ka~) with the people and proposed (ypao/a~) [wrote] the decree
against himself, to be kept by the Mother of the Gods, who is the
city's guardian (~uA.a.~) of all written contracts (nav•rov •rov ev
,
,
) 201
ypaµµacrt atKULOOV .
Here again the written word is powerful and is guarded by the Mother of
the Gods.
Laws concerning the cult at Eleusis, dated to 353-2 B.C.E. were
recorded on a stele and placed under the goddess's protection at the
metroon with the instruction that they be inscribed with the former law
of Chairemonides already placed there, probably in 403-2 B.C.E.

200

Lycurg. Leoc. 66.

201

Dinarchus, Against Demosthenes, 86.

202

CCCA

202

(LCL translation).

II, no. 2; Thompson, "Buildings," 205-6.

While
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the cult at Philadelphia cited above was a private cult whereas
Eleusinian mysteries were public, the role of the goddess is the same.
She is the ~uA.a~, the guardian of the rules which have been written.

203

Just as at Colophon near Ephesus, accounts were also deposited in
the Metroon at Athens.

The metroon was where commitments for financial

support of civic projects were placed under the goddess's
.
h"ip. 204
guar d ians

While this evidence cannot support the assumption that every

metroon was also the location of legal archives, it does suggest a
pattern that may have been more broadly accepted than at the specific
locations cited, a pattern in which the Mother of the Gods was the
guardian and protector of the written records of legal matters.

Tamer of Beasts and Children

4.5.2

The Mother of the Gods also founds civilization and law in her
parental role, in which the Great Mother appears as a human mother writ
large.

The connection of the Mother of the Gods with human mothers is

seen in a fragment from the third century B.C.E. comic poet Alexis who
connects the sense of obligation to mothers with the Mother Goddess,

203

See 4.4.2. The cult rule of the orgeones of the Mother of the
Gods at the Piraeus was also inscribed at the metroon, according to PW
this is found in IG II, no. 621. See also Ferguson, "The Attic
Orgeones."
204

This can be seen in inscription from 191-0 B.C.E., concerning
the furnishing of the Skias. The official in charge of weights and
measures was also required to deliver a record of his receipts and
disbursements there. See CCCA I, nos. 8 and 14.
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ouK ~~torocra KUTa~tnEtV T~v µ~Tepa
nproT~V
cr~~ElV' TOts yap op8ros EtBocrt
Ta Seta µEl~ro µ~TPOs ouK acrTtv noTe

Be

o8EV 0 <To> nproTOV OUK &natBEUTOOs axrov
[Bpucrae' LEpov M~TPOs, OU BEl~as cra~ros
nolas. 8acras B' unOVOEtV Ets TOUVoµa.
To leave my mother wasn't right, I thought;
I'd save her first. Divine things never ought
To come before a mother, for the right-thinking.
The first shrine-builder looked where he was going
When he built to 'Mother' without sayin~ whose,
20
Thus leaving all posterity to choose.
In including the fragment in his fifth century anthology, Stobaeus sets
the poem in a more serious context of traditional filial piety with the
introduction "that parents should receive due honour from their children
and whether they should always be obeyed by them."

206

The honor due to

parents is expressed in the honor paid to the Great Mother, and this
social obligation is one of the foundations of society.
The traditional role of human mothers as socializers or civilizers
of young children, "tamers of the wild ones," is also written large in
the Mother of the Gods.

The identification of the taming of the beasts

and the domestication of children is made by Lucretius, in a description
of Cybele's procession at Rome in the first century B.C.E.

He saw the

yoked lions who pull her cart as a reflection of her taming and
civilizing parental function, "They have yoked in wild beasts, because

205

John Maxwell Edmonds, ed., The Fragments of Attic Comedy after
Meineke, Bergk, and Kock, vol. 2 (Leiden: E. J. Brill, 1959) 507, no.
267.
206.,

'

OTl XP~ TOUs yovEts T~s KU8~Koucr~s Ttµ~s KUTU~toucr8at napa TOOV
TEKVOOV, KUL Et av anacrtv UUTOls nElOTEOV. (Fl. 79.13 = 4.25.24H), as
translated in Edmonds, The Fragments 507, no. 267.
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any offspring however wild ought to be softened and vanquished by the
kindly acts of the parents."

207

The image of the Goddess of the Wild Beasts is familiar in ancient
iconography.

Cybele is shown with lions in a position similar, for

example, to Artemis and the animals of the hunt.

This has been

interpreted to indicate Cybele's identity as a goddess of nature, as
ruler of the beasts and as protector of all life.
points to a contrast in the imagery, however.

208

Emilie Haspels

The Greek n6Tvin

S~poov

who holds the wild animals in check, as the Ruler of the Beasts, a form
of subjection expressed also in the presence of domesticated lions by
her side or on her lap or yoked and pulling her cart, is also
characteristic of images from Rome.

209

This represents a characteristic

Hellenistic anthropocentrism, the deity in a human image in triumph over
the wild beasts.

210

Varro also, quoted by Augustine, associates this

taming function with the extension of cultivation to untilled areas, the
taming of the earth.

For him the image is reversed in that the lion

accompanying Cybele is unleashed and tame, "to show that there is no

207

adiunxere feras, quia quamvis effera proles officiis debet
molliri victa parentum. Luer. De Rerum Natura 2.604-5.
208

See, for example, C. H. Emilie Haspels, "Lions," Mnemosyne,
Bibliotheca classica Batava n.v. (1951) 230-4. The image itself
indicates a process of assimilation and appropriation of qualities of
Greek goddesses, for example, being applied to local goddesses in
Anatolia. See Naumann, Der Ikonographie, 105-10.
209

Haspels, "Lions," 233-4; cf. Ov. Fast. 4.215-9.

210

Haspels, "Lions," 234.
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kind of land so remote or so exceedingly wild that it is not suitable
for subduing and cultivating.

11211

Haspels sees a contrasting perception in central Anatolia.

In her

observations of the huge lions flanking the goddess in the Arslan Kaya,
the Phrygian rock monument from the sixth century B.C.E.

She notes that

these lions can in no way be seen as domesticated.
This goddess has not subdued nature, she is nature itself. The
lions are not reduced and are not performing as if they were circus
participants. They have retained their size, and their freedom of
movement; they are even towering above the goddess. But all the
same, it is she who dominates . . . Because the wild animals remain
themselves, the power of the goddess, who holds her sway over them,
212
rises sky-high, unlimited by space.
The goddess who guards the written laws and is one of the deities
vigilant to punish transgressions, who tames beasts and children, is
also seen in the sculpture and in the mountains themselves as wildness
which she brings under control.

From a modern perspective there seems

to be a paradox, which Haspels attributes to the different outlooks of
Greeks and Anatolians.

If, however, Cybele represents wild nature

unsubdued in Anatolia, it does not appear that the communities which
this wild goddess oversaw were more anarchical than those of Greece.

If

anything their organization appears to have been more hierarchical.
There is still a paradox in Anatolia itself.

211

Leonem, inquit, adiungunt solutum ac mansuetum ut ostendant
nullum genus esse terrae tam remotum ac vehementer ferum quod non subigi
colique conveniat. August. De civ. D. 7.24.
212

Haspels, "Lions," 233.
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The Mountain Mother as Inspirer of Wildness

4.5.3

Cybele's maternal role as tamer and civilizer appears to require
direct engagement with the wild nature which is part of the power of her
identity as the Mountain Mother, as a fragment from Maecenas in the
. t cen t ury B. C. E . ca 11 s her "fera mont1·um dea. "
f irs

213

Even the lion who

sits so tamely on Cybele's lap in sculptures is not a domestic animal
but a wild beast with potential ferocity.

So also the Mountain Mother

who, from her heights, oversees order in the cities and fields under her
guardianship also provides a wilderness for the expression of what is
untamed.

She has a wild side, this goddess, who in the words of a

Homeric hymn,

n

KpOTUAOOV •unavoov • tax~ ouv T8 pp6µos aUAOOV
euaBev, ~Be AUKOOV KAayy~ xaponoov T8 A80VTOOV,
~
oupea • ~x~ev•a
Kat UA~ev•es evauAot. 214
'!'U

,

;,

'

'

t

,

"'

loves the sound of castanets, the sound of kettle-drums and on top
of this noise she loves the shouts of flutes, and the clamor of
wolves and the cries of bright-eyed lions and hill echoes and wood
215
hollows.
This identification of the Mother of the Gods with the frenzy of her
worshippers on the mountains is a repeated theme in literary references

213

Maecenas, frg. 4, "ades" inquit, "o Cybebe, fera montium dea,
ades et sonante tympano quate flexibile caput" ("Come," he asks, "O
Cybebe, wild mountain goddess, come and sound the flexible-headed
kettle-drum."); and frg. 5, latus horreat flagella, comitum chorus
ululet (The side trembles as I beat, the accompanying chorus ululates.)
Hepding, Attis, 18.
214

T. W. Allen, W. R. Halliday, and E. E. Sikes, The Homeric Hymns,
2nd ed. 2 vols. (Oxford: Clarendon, 1936) 80.
215

12.

The Homeric Hymns, trans. Charles Boer, (Chicago: Swallow, 1970)
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and may seem to contradict her ordering role.

The nature of this

apparent paradox of the goddess who is both fertility goddess and city
guardian, this goddess who tames and makes wild, will be better
understood in the context of the rituals of Cybele and Attis, to be
discussed below.

For now, this must be acknowledged as a paradox of

Cybele's identity.
4.6

The Anatolian Mountain Mother as an Ancient Near Eastern
Guardian Goddess
We have already seen several similarities between the Anatolian

Mother of the Gods and the other goddesses discussed in this chapter, in
whom we also saw the combination of city guardian and fertility goddess
which the Anatolian Mothers express.

These goddesses have much in

common with other Ancient Near Eastern guardian-fertility goddesses,
represented most prominently by the Sumerian Inanna who continued as the
Babylonian Ishtar.

A brief summary of what is known about these

goddesses can shed some light on the pattern of the guardian goddess and
will provide helpful background for understanding Attis.
4.6.1

Aspects of the Ancient Near Eastern Guardian Goddesses
All of the goddesses discussion in this chapter, except Anaeitis,

are portrayed with lions.

216

Attendant lions are also seen in portrayals

of the ancient Sumerian goddess Inanna as late as the sixth century

216

The early appearance of this image among the finds at Gatal
Hliylik was mentioned at 3.1.1.
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B.C.E. 217
.

Portrayals from ancient Crete and Mycenae also associate her

with lions.

218

Another similarity can be found in the identification of the
goddess with high places and mountains.

On Crete, Mount Ida was

directly associated with Cybele as the Idaean Mother, the same name as
the mountain which overlooks the site of Troy.

Vincent Scully has

217

See illustrations and respective commentary by Elizabeth
Williams-Forte, "Annotations of the Art," in Inanna, Queen of Heaven and
Earth: Her Stories and Hymns from Sumer, ed. Diane Wolkstein and Samuel
Noah Kramer (New York: Harper and Row, 1983) 36, 185 (holds emblem of
mace flanked by heads of lions; 52, 189 (lions on throne); 92, 193 (one
foot resting on back of roaring lion); 100, 195 (standing upon dais
formed of two lions back to back); 102, 196 (lion beneath her feet).
218

See Nanno Marinatos, Minoan Religion: Ritual, Image, and Symbol,
Studies in Comparative Religion, ed. Frederick M. Denny (Columbia, South
Carolina: University of South Carolina Press, 1993) 154, fig. 132
(goddess riding a lion); 155, fig. 133 ("Seal-impresssion from Knossos.
A goddess on a mountain peak is flanked by lions with an adorant or male
god to the right."); and 162, fig. 147 (goddess on tripartite platform,
lions mounting the platform on either side). A gold ring from Mycenae
also shows a column flanked by lions facing outward, 144, fig. 118.
Gods are also shown with lions, and goddesses appear also with other
animals, especially griffins. See also Vermaseren, Cybele and Attis,
12, figs. 1, 2, and 3. The question of further relation of the
Anatolian goddess to Mycenaen and Minoan deities and religion will not
be discussed here. The image of the Lion Gate at Mycenae, dated to the
late second milennium B.C.E. (See George Mylonas, Mycenae and the
Mycenaean Age [Princeton, New Jersey: Princeton University Press, 1966)
175-7) shows similarity to the large rock-cut images found at Arslan Ta~
and at Arslan Kaya is striking.
(Haspels I, 118-9, 134-5; II, nos.
131-4.)
In the monument at Arslan Kaya, dated to the early sixth
century B.C.E., the goddess is shown between the standing lions in a
naiskos. A huge standing lion is carved in relief on the face of rock
to the right of the naiskos.
(Haspels I, 87-9 and II, nos 186-91, and
523. See also CCCA I, no. 145.)
Such portrayals are also found in central Europe, dated as early as
the seventh century B.C.E. See, for example, Robert Turcan, "L'aigles
du Pileus," in Hommages a Maarten J. Vermaseren, vol. 3, (Leiden: E. J.
Brill, 1978) 1281-92.
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studied the connection between landscape and sacred space on Crete from
the early second milennium B.C.E. onward.

He shows that the pattern of

orientation of the palaces, which also served as sacred space,
emphasized the mountain associated with the goddess.

219

We saw above

that the goddess's identification with the mountain and the lions
represents simultaneously her association with nature's wildness and
with the ordering principles of law and season which govern agricultural
communities, both of which give life.

She guards her community's laws

and welfare from the wild high places.
The ancient Sumerian goddess Inanna can be seen in similar terms.

220

In this same role, crowned and enthroned, she is the guardian goddess of
the city of Uruk who watches over the royal house which makes decisions
about the land, and guards the royal storehouses.

221

She is both Queen of

the Land and its fertility and the divine judge, addressed as "Honored
Counselor, Ornament of Heaven," who renders "a cruel judgment against

219

According to Scully's study, "each palace makes use, so far as
possible, of the same landscape elements. These are as follows: first,
an enclosed valley of varying size in which the palace is set; I should
like to call this the "Natural Megaron"; second, a gently mounded or
conical hill on axis with the palace to north or south; and lastly a
higher, double-peaked or cleft mountain some distance beyond the hill
but on the same axis." The double-peaked mountain is associated with
the Mother Goddess. Vincent Scully, The Earth, The Temple, and the
Gods: Greek Sacred Architecture, 3rd ed., (New Haven and London: Yale
University Press, 1979) 11.
220

Diane Wolkstein, "Interpretations of Inanna's Stories and
Hymns," in Innana 146.
221

Wolkstein and Kramer, Inanna, 39.
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the evildoer," and destroys the wicked, but looks "with kindly eyes on
the straightforward," and blesses them.

222

Her image as the enforcer is also see in her raw power in natural
calamities and battles, flying upon raging storms, roaring at the earth
in thunder and devastating rebellious lands with floods and storms.

She

is powerful to wreak vengeance from the skies and on earth she leads her
people in battle, an activity known as the "dance of Inanna."

223

Yet,

powerful as she was when enraged, like the Anatolian enforcer deities,
she could be approached for assistance in everyday matters.

She

provides relief from the demons of disease and bestows the good things
of life upon individuals as well as city-states.
petition her with confessions of wrongdoing.

Her devotees also

224

Inanna continues as Ishtar, "so widely and continuously worshiped
for thousands of years by so many different peoples throughout
Mesopotamia that she is often referred to as the generic goddess."

225

Each of the fifteen levels excavated at just one city contain one of her
temples.

222

In one of those temples she appears in a role similar to that

Wolkstein and Kramer, Inanna, 103.

223

David Kinsley, "Inanna, Queen of Heaven and Earth," chap. in The
Goddesses' Mirror: Visions of the Divine from East and West (Albany, New
York: State University of New York Press, 1989) 129-33.
224

11

225

11

Kinsley, "Inanna, 135-7. He includes quotations from Samuel
Noah Kramer, From the Poetry of Sumer: Creation, Glorification,
Adoration (Berkeley: University of California Press, 1979) 90-1 and 154.
Judi th Ochshorn, Ishtar and Her Cult, in The Book of the
Goddess Past and Present, ed. Carl Olson (New York: Crossroad, 1983)
16.

11

301

of the Mother of the Gods.

She guards oaths taken to settle legal

disputes as well as treaties.

226

As Ishtar she is seen as the most

exalted of the deities, ruler of the gods as well as the peoples, who
issues decrees and commands.

227

These monarchical and guardian roles

are

familiar to us in the Anatolian evidence.
The Origin of Cybele as an Ancient Near Eastern Guardian
Goddess

4.6.2

Some evidence suggests a more direct connection between Cybele and
these guardian goddesses, about whom more information has been
preserved.

A Ku[g]baba appears as a Sumerian queen in the middle of the

third milennium B.C.E., in the third dynasty of Kish.

She was said to

be "a barmaid, the one who consolidated the foundation of Kish, became
'King' and reigned 100 years."

Ku[g]baba was "given the kingship of all

the lands because of a pious deed. "

228

Whether or not the name is coincidental, Kubaba as the antecedent
of Cybele appears as a guardian goddess in the second milennia B.C.E.
Emmanuel Laroche's 1960 study of the early evidence of the goddess

226

Ochshorn, "Ishtar," 16.

227K.ins l ey, "Inanna," 129; he cites ANET, 383.
228

Woodley, "Sacred Precincts," 89-90. Her citations are from
Thorkild Jacobsen, The Sumerian King List, Assyriological Studies, 11,
The Oriental Institute of Chicago, 105 and Table II, and 179. It should
also be noted that a Gubaba is mentioned as a deity on a cylinder seal
from Arban in Mesopotamia with the name of the prince of the city, dated
about 1000 B.C.E. Emmanuel Laroche identifies Gubaba with Kubaba, or
Cybele (Emmanuel Laroche, "Koubaba, deesse anatolienne, et le probleme
des origines de Cybele," in Elements orientaux dans la religion grecque
[Paris: Presses Universitaires de France, 1960] 121.) See CCCA I, no.
898.
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Kubaba shows that she was the Queen or "Lady" of Carchemish and that her
. qui. t e ear l y. 229
cult spread nor th o f Syria

Hittite documents in Akkadian

from the middle of the second milennia B.C.E. mention her as the
goddess-ruler of Carchemish, and the king there as her servant.

230

Her

name and worship spread into Anatolia at least as early as the Hittite
. d 231
perio
.

At Carchemish in the neo-Hittite period her worship is better

. associa
. t•ion wi"th th e k"ings. 232
documen t e d , an d s h e appears th ere in

The

building identified as her temple has also been identified as Sargon's
palace and contains an altar dedicated to "the divine lady of the
earth," interpreted as an epithet for Kubaba.

233

Although we do not have

other direct evidence of the relationship between the goddess and the
king who represents a god, Kubaba appears to fit the pattern of the
guardian goddess and her association with kings is clear.
exists, however, for Attis.

229

No evidence

234

Laroche, "Koubaba, "

113-128.

23

°CCCA I, nos. 3-5, from Ras Shamra-Ugarit. No. 5 mentions a
woman by name as "servant of the goddess Kubaba." Further information
is given also in Woodley, "Sacred Precincts," 91-2.
231

Laroche, "Koubaba," 115-6.

232

See Woodley, "Sacred Precincts," 96-7, 99-100. Inscriptions
from the first part of the first milennium B.C.E. indicate that the
kings of Carchemish dedicated temples and processions to Kubaba. One is
a standard Hittite prayer form ending in a curse upon enemies which
evokes the anger of the gods in a manner similar to the funerary
imprecations from Anatolia discussed in Chapter 3.
233
234

Woodley, "Sacred Precincts," 97-8.

The absence of Attis, and any permanent male companion, is
pointed out by Woodley, "Sacred Precincts," 104.
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4.7

Chapter Summary
In this chapter we have seen various aspects of the Anatolian

Mountain Mother of the Gods and identified her primary role as that of
"guardian goddess."

In this she is similar to and identified with other

goddesses known in the Roman Empire and with goddesses known for
milennia in territories to the east.
cannot, however, be narrowly defined.

Her role as a guardian goddess
She plays a role in

administration of justice and maintenance of community order but is also
identified with the wilderness and orgiastic disorder.

In Anatolia, she

appears with many different names associated with various locations
there, and yet she is the same Mother of the Gods for all.

CHAPTER 5
ATTIS IN ANATOLIA
In the last chapter we saw the importance of the Mother of the Gods
in Anatolia and her identity there as the Mountain Mother and guardian
goddess over various localities.

This chapter will examine Attis, the

male figure associated with her, and how he would be seen in Anatolia in
the first century C.E.

This is not an easy question.

To address it, we

will first consider images of Attis found in Asia Minor in relation to
images which identify him elsewhere as androgynous and as the "Phrygian
Shepherd" (5.1), then clues to Attis's identity in Anatolia in the
references to him found there (5.2).

The relationship of Attis to

Cybele will then be discussed (5.3), and I will offer an interpretation
of his role as a shepherd king in the pattern of the guardian goddesses
(5.4).

Attis will be characterized as a figure visible only by

double-vision (5.5).
A developmental view of the cult requires geographical and
chronological specificity in use of the data about Attis.

Much of the

secondary literature on the cult reflects assumptions which result from
reading data from Rome and from the second and third centuries C.E. as
if it can be applied to the cult in earlier periods and other locations.
Pierre Lambrechts has challenged such assumptions, proposing instead
that the emergence of Attis as a deity was a late development which
304
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occurred in the cult in the western Roman Empire.

1

While the dating in

his theory has been challenged by archaeological discoveries, the
requirement of specificity remains as a major result of his work.

2

Scholarship in this area has been advanced most recently by the
work of Lynn E. Roller.

She shows that the familiar portrayal of Attis

is most likely of Greek origin, consistent with Greek portrayals of
foreigners from the east, but that Attis had emerged as a divinity much
earlier than Lambrechts would suggest.
of her work on Attis.

1

3

Much of this chapter makes use

4

Lambrechts, Attis: van Herdersknaap tot God.

2

Lambrechts' theory has been challenged by archaeological
discoveries at the main temple of the Magna Mater on the Palatine at
Rome. Many figurines of Attis have been found there which date to the
temple's earliest phases, thus to the second century B.C.E. Also among
the finds are male sex glans, cocks, masks, and pine cones. These finds
indicate at least private worship of Attis at Rome by the first century
B.C.E. See CCCA III, nos. 13-199. The primary work on this is Pietro
Romanelli, "Lo scavo al templo della Magna Mater e nelle sue adiacenze,"
Monumenti Antichi 46 (1963) 202-330. I rely here on summaries by
Woodley, "Sacred Precincts," 41-2; and Mary Beard, "The Roman and the
Foreign: The Cult of the 'Great Mother' in Imperial Rome," in
Shamanism, History, and the State, ed. Nicholas Thomas and Caroline
Humphrey (Ann Arbor, Michigan: University of Michigan Press, 1994)
169-70.
3

Roller, "Attis," 245-62.
a deity, see especially 256.
4

On the issue of portrayals of Attis as

Giulia Sfameni Gasparro (Soteriology) also reflects a
developmental view of the cult. Her work, which focuses upon the
question of "soteriology" in this cult," demonstrates that the
association of the cult with fertility cannot be entirely dismissed,
even though the Frazerian notion of the "dying-rising god" is
inappropriate. Sfameni Gasparro's work will be most helpful when myth
and ritual is considered in Chapter 6.
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For our purposes in exploring the background of Paul's letter to
the Galatians, serious attention is required to the evidence for the
identity of Attis in the first century C.E. in areas Paul visited in
Anatolia and Asia Minor.

The evidence in question concerns both the

narrative of versions of the myth of Cybele and Attis and the
non-narrative attestations: images, inscriptions, and brief literary
references.

In this chapter, attention will be given to the

non-narrative evidence.

Chapter 6 will turn to the myths and rituals.

Part of the question, especially as it was posed by Lambrechts, is when
Attis emerged "as a deity."

This is not our concern here.

Our concern

is, more simply, to form a description of the role of Attis in central
Anatolia.
5. 1

Images of Attis

5.1.1

Images of Attis in Asia Minor
Even a cursory glance through the plates in the volume of CCCA

devoted to Asia Minor shows numerous varied representations of Attis
there, many of which do not postdate the first century C.E.
these are from the coastal territories.

Most of

5

Worthy of special note for this investigation is a series of some
forty-nine representations from the scrap heap of a terracotta workshop
which operated at Tarsus from the Hellenistic into the late Roman era.
Most of these damaged terracottas are variations on the portrayal of

5

CCCA I.
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Attis as a child.

6

This suggests that Attis was a figure well known to

craftspeople in Tarsus over the course of centuries, especially in his
.

boyish portrayal.

7

Other than the terracottas from Tarsus, over fifty other certain or
possible representations of Attis are included in the CCCA volume for
Asia Minor.

Twenty-two are undated and eleven dated to the second

century C.E. or later.

8

The sixteen which are dated to the first

century C.E. and before come from cities of the Aegaean coastal
territories of northwest Asia Minor, not from the interior.

9

The

largest group of these are terracotta figurines from Myrina, north on
the coast from Smyrna, where there were several terracotta workshops
which produced images from the Hellenistic pantheon as well as images of
everyday life.

6

10

Most of the depictions of Attis show him as a dancing

CCCA I, nos. 804-853.

7

If Paul was from Tarsus, as is likely, the evidence of these
terracottas suggests that he would have been unlikely to have been
unaware of Attis. While the identification of Paul with Tarsus is based
on Acts, it is probably dependable since it would have served Luke's
purposes better if he were fabricating a place of origin to have named
Jerusalem instead. There is no other reason to doubt the tradition on
this point.
8

Undated are CCCA I, nos. 93, 222-3, 228, 229, 261, 281, 407,
503, 508, 509, 510, 517, 539, 552, 562, 635, 856, 858, 863, 885, and
894. Dated from the second century C.E. and later are 103, 282, 284,
461, 472, 473, 636, 638, 667, 864, and 887.
9

CCCA I, no. 166 from the Roman sanctuary of Agdistis at Midas
City could be an exception. The figure in the relief is identifiable
only as a shepherd.
10

see Simone Mollard-Besques, Catalogue raisonne des figurines et
reliefs en terre-cuite grecs et romains, Musee du Louvre et Collections
des Universites de France, vol. 2, Myrina.
(Paris: Editions des Musees
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from Erythrae on the coast, it is dated by Vermaseren to the sixth
century B.C.E.

13

Two white marble statues, from Cyzicus on the north coast in the
Propontis and Pergamum, dated to the third and second centuries B.C.E.,
respectively, portray Attis standing.

The sculpture from Cyzicus is

quite damaged and the head is missing, but Attis is recognizable by the

tunica fastened to reveal his genitalia and rounded feminine abdomen.
He is standing against a pillar.

14

In the statue from Pergamum, also

damaged and headless, Attis is fully clothed.

15

The original location of

another portrayal of Attis standing, dated to first century C.E., is
unclear.

It shows Attis with a tall Phrygian cap with long flaps, his

hair in curls underneath.

His girt tunica extends down to his legs but

leaves his feminine abdomen and his genitals visible, although the left
leg and genitals of the figurine are broken off.

16

A head of an Attis

from Smyrna and a possible Attis figure from an unknown location are
also dated prior to the second century C.E.

17

The boyish and youthful or androgynous portrayals of Attis in Asia
Minor thus appear there before or during the first century C.E.

13

CCCA I, no. 593.

Dating and identification may be problematic.

no. 280.
15

CCCA I, no. 359.

See also Ohlemutz, Die Kulte, 179 and n. 23.

16

CCCA I, no. 568. Vermaseren suggests that the piece, which was
purchased at Smyrna and said to have originated at Cos, is originally
from Myrina. In this representation the body appears more female than
prepubescent, from my observation.
17

CCCA I, nos. 78 and 869.
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Significantly they are found in some of the same areas in Asia Minor
where Paul is likely to have traveled, although not in the interior.
One of the kinds of portrayals of Attis which is missing from this list
is, however, that of Attis reclining under a tree after his
self-castration.
Some of the literary and epigraphic sources suggest the need for a
modification of the image suggested so far.

Attis was described as

luculentus by the Latin satirist Martial in the first century C.E., and

ayA.a.6s in a Greek inscription from Lydia in the third century C.E.

18

In

both languages, he is called "bright," or "brilliant," or "shining."
Consistent with this, Lucian categorizes him with the opulent foreign
gods made of gold.

19

Because they are foreign, he describes them

elsewhere also as "foreign and ambiguous gods.

1120

The images mentioned

so far have been of terracotta and stone, but the existence of gold
images is also probable and should form part of our mental picture of
Attis in this time period.

Androgynous Attis and Attis as a Gallus

5.1.2

The androgynous image of Attis in the iconography from Asia Minor
and elsewhere is also found in literary references from the same time
Attis is described in the Anacreonta as a "half-woman"

period.

18

Mart. 2.86.4;

CCCA

I, no. 473.

19

Lucian, Iupp. Trag. 8. The other foreign gods of solid gold
mentioned are Bendis, Anubis, Mithras, and Men.
20

Lucian, Icaromenippus 27.

TOUs µeTOLKOUs TOUTOUs Kat aµ~i~6~ous
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(Tjµ{SuA.uv) who is said to have gone "mad shouting for lovely Cybebe in
the mountains."

21

Martial, who called Attis luculentus, also refers to

him in less flattering terms to insult someone as concubino mollior

Celaenaeo, "softer (more effeminate) than the Phrygian male concubine."

22

Also ambiguous is a reference from Lucian in an epigram, in which Attis
is named as one of three hetairai who make offerings to the goddess
Cypris from the profits of their sexual services, the first as a boy and
the second as a woman.

Attis is a third type, presumably as a gallus.

23

Dioscorides in the Greek Anthology also describes the experience of a

ga 11 us as "At ys. ,, 24
This merging of identities of Attis and the castrated galli is also
seen in a much-studied poem by Catullus, a major Latin poet of the first
century B.C.E.

25

The poem describes the experience of Attis as a gallus

who has traveled to the forests of Phrygia and has been seized by the

mania of Cybele to castrate himself and wander with the others upon

21

A.eyoucrtv

'
ote µev

'

'

'
e
,
: TO\/
~µt8~A.uv
Anacreonta 12.1-4.

KaA.~v Ku~~~~v

EKµav~vat.

'!J,

ATTt\/

E\/ oupecrtv

~000\/Ta

22

Mart. 5.41. Spadone cum sis eviratior fluxo, et concubino
mollior Celaenaeo, quem sectus ululat matris entheae Gallus.
23

Gr. Anth. 6.17.
discussed in Chapter 7.
24

The nature of these sexual services will be

Gr. Anth. 6.220. (ayvo<; "A•u<;, Ku~eA.~<; eaA.aµ~rr6A.o<;)
Pure Atys, Cybele's Bridegroom or Chamber-Servant."
25

"Holy or

Catull. 63. A recent monograph on the poem and its connections
to the rituals and identity of the galli provides much of the extensive
bibliography on the poem. See Britt-Mari Nasstrom, The Abhorrence of
Love: Studies in rituals and mystic aspects in Catullus' poem of Attis
Acta Universitatis Upsaliensis, Uppsala Women's Studies, A. Women in
Religion, 3. (Stockholm: Almqvist and Wiksell International, 1989) 8-12.
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Cybele's mountain in the wild music and dance of her followers.

After

the castration, Attis and the other galli are referred to in the
feminine, now as "gallae."

Much of the poem treats Attis's experience

of sorrow and regret when he awakens and remembers what he has done.

He

is homesick now in the wild forests of Mount Ida, and laments his
transformation from a perfect specimen of young manhood, "the flower of
the gymnasium," to a woman, a servant of the gods and a slave of
Cybele,

26

a maenad, a part of himself (now herself), and a barren man.

Attis is now trapped by Cybele, portrayed as a jealous slave owner.
Catullus 63 shows that a logical fusion had taken place by the
first century B.C.E. between the identity of Attis and the galli.

While

Catullus may have been familiar with the cult from Rome, he had also
spent at least a year in Asia Minor, probably in the entourage of the
governor of Bithynia, near the territories he mentions in the poem.

27

The association of Attis in myth and the galli in the ritual of
self-castration and the applicability of evidence about the cult from
Rome will be discussed further in Chapter 6.

Attis as the Phrygian Shepherd

5.1.3

The Phrygian cap on Attis's head, which makes him sometimes
indistinguishable from Men, is usually seen as part of his identity as

26
27

Catull. 63.68.

(deum ministra et Cybeles famula).

0CD, s.v. "Catullus," by E. Badian. See Nasstrom, The
Abhorrence, 23-7 for a summary of theories of the motivations for the
poem.
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the "Phrygian Shepherd."

He also carries other articles associated with

shepherds: a staff, shepherd's pipes, and sometimes a sheep.

28

Lynn Roller's analysis of the image of Attis indicates that his
portrayal as the Phrygian shepherd was probably a Greek representation,
based on Greek views of the Phrygian "as the archetype of the effeminate
Oriental barbarian," and that Attis's identity as a god is also of Greek
.
t'ion. 29
inven

While her case about the origins of Attis need concern us

here only insofar as it bears upon Anatolia in the first century C.E.,
her research does point away from the Phrygian origin of Attis as a
divine figure.

It thus requires some serious attention for this

investigation.
Roller bases her contention of a Greek origin for this portrayal of
Attis first of all on the fact that the earliest securely identified
portrayal is from a votive stele from the Piraeus, which she dates to
the mid-fourth century B.C.E.

30

In the relief Attis is seated on a rock

at the left, wearing a Phrygian cap and holding what appears to be a

syrinx in his left hand.

28

Shrine,"

A shepherd's crook leans against the rock.

On

See, for example, Henry Chadwick, "An Attis from a Domestic
HTR n. s. 3 (1952) 90-92.

29

Roller, "Attis," 246, 253-5. On Greek perceptions of Phrygians,
she cites Edith Hall, Inventing the Barbarian (Oxford, 1989) 73-4, 103,
113-4.
30

Cf. CCCA II, no. 308. Vermaseren's date is the end of the
fourth or beginning of the third century B.C.E. A figure from a find at
Marseilles, France, is dated incorrectly in CCCA V, no. 292 to the
sixth century B.C.E. As Lynn Roller has pointed out in e-mail
conversation, architectural and other details in the portrayal can only
come from the Roman period or later.
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the right is a standing female figure, identified as Angdistis, who
holds a tympanum in her left hand.

The male figure's right hand is

lifted to receive what appears to be a vase from the goddess, a gesture
which indicates his divinity.

31

Roller identifies the best antecedent for the pose and image of
Attis as that of Paris, the Trojan shepherd, citing the "frequent
confusion between Trojan and Phrygian in Greek literature and art," and
indicates that Attis inherited the negative traits of Paris as part of
Greek negative stereotyping of "Orientals."

32

Roller's analysis of the

Piraeus relief points out that the costume associated with Attis, and
the cap in particular, "have come simply to be called Phrygian,"
primarily following the Latin sources.

33

Before the fourth century

B.C.E., the costume, including the long-sleeved tunic worn over trousers
and the characteristic cap, was used more generally to depict foreigners
from locations east of Greece: Scythians, Persian, and Amazons, as well
as Phrygians.

In the fifth century B.C.E, the costume came to be used

31

The description follows Vermaseren's in CCCA II, no. 308. On
the significance of the gesture for Attis' divine status, see Roller,
"Attis," 256.
32

Roller, "At tis," 252.

33

Roller, "Attis," 250 and note 27.
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to identify the figure as non-Greek and "could denote any one of several
Oriental groups, both real and mythical.

1134

The god Attis, according to Roller, is of Greek invention.

In

Phrygia, Attis was not a god but either a personal name or the title of
a religious official.

She contends that "Attis entered Greek cult as

the title of the principal attendant of the mother goddess"
became identified and represented as a god in Greece.

35

and first

There he was

first understood simply as the companion of the mother goddess.

The

image of Attis as the castrated lover of Cybele and the connection
between Attis and the cultic practice of self-castration, appear to
emerge in the Hellenistic period.

At that time, a narrative cycle also

emerged which connected the cult practice of ritual castration,
practiced by the goddess's attendants in Anatolia, with the myth of
Attis' castration and death due to the mother goddess's love for him.

36

The ritual practice seemed bizarre and threatening to the Greeks, and a
negative perception of Attis persisted as well, associated with Greek
stereotyping of their neighbors to the east as weak and inferior.
When Greeks looked at an image of Attis they saw an Oriental figure,
similar in appearance to the Trojans and the Persians, who had
become the antithesis of the positive qualities of Hellenism . . .
[He] was the representative of the unpleasant stereotypes of
barbarism and effeminacy that often characterize Greek attitudes

34

Roller, "Attis," 251.

35

Roller, "Attis," 253-5.

36

The narrative cycle is placed in "the broader framework of a
mythic type comprising the tale of a powerful goddess who destroys her
mate.
Roller, Attis, 258.
11

11

11
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toward their Eastern neighbors, attitudes which were to influence
37
subsequent perceptions of him, both ancient and modern.
An unanswered question remains in Roller's analysis, however.

Why

would worshipers express devotion to Attis as a deity if the portrayal
were indeed so negative?

A return to the early relief from the Piraeus

may provide some clues, albeit conjectural ones.

The inscription below

the relief names the goddess and the shepherd as Angdistis and Attis.

38

The goddess is honored by her Phrygian name in a district where Phrygian

. .
t s l"ive d . 39
imm1gran

Timothea, who raised the stele on behalf of her

children, according to a command, may well be a Phrygian woman who had
the relief carved by a Greek-trained sculptor.

This would make the

image before us much more a bicultural production than an exclusively
Greek-produced image.

By the same token, the identity of Attis as a

deity may not be a Greek production so much as a production of Phrygians
living in Greece.

Attis may well have become more deified in a Phrygian

diaspora population than he was in his homeland.

40

This could explain

the phenomenon of simultaneous deification and negative stereotyping
beginning in Greece, for which Roller makes a persuasive case.

41

37

Roller, "At tis," 259.

38

CCCA II, no. 308.
'AvyBtcr-ret : Kat "A-r-rtBt : Ttµo88a : u7tep -rffiv
7tatBoov : : Ka-ra 7tp6cr-rayµa. To Angdistis and At tis, Timothea (raises this
stele) on behalf of (her) children, according to a command.
39

As another example of Phrygian presence in the Piraeus see
the curse inscription from there cited in at 3.2.2.1.
40

His identity as a king or priest-king in Anatolia will be
discussed in the following section, 5.2.1.
41

Greek failure to recognize attire which further east would be
seen as royal or priestly garb, seeing it instead as "effeminate," has
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No matter what their origin, however, depictions of Attis appear to
have spread rapidly throughout the Greek world in the century after this
early relief was erected, and representations of him are found in
Phrygia during the Roman period.

42

By the first century, the image of

Attis as Cybele's consort, the narratives concerning them, and the
connection of the image of Attis to the practice of self-castration by
Cybele's human servants, are well attested.

By the time Paul arrived in

Anatolia, Attis was a divine figure and the model for the galli.
We have seen, through Roller's analysis, how Attis when viewed from
the west by the Greeks, and following them the Romans, would have
embodied the negative stereotypes of the "effeminate easterners."

How,

then, would such a representation, no matter what its origin, be viewed
from the east?

Attention to Attis's headgear may suggest an answer.

Attis's headgear is frequently described as a "Phrygian cap."
Vermaseren suggests that "tiara" is probably more appropriate,

43

based on

John Young's analysis of portrayals of headgear in sculptures sponsored
by Antiochus I in Commagene, (ca. 69-34 B.C.E).

44

Attis's so-called

"Phrygian cap" corresponds to what Young categorizes as a "Persian
tiara."

While this headdress is well-known in Greek artworks as a

also been noted in the case of Dionysus and the worshipers who assumed
his costume. See Delcourt, Hermaphrodite, 24-5.
42
43
44

Rol ler, "At tis," 247.
Vermaseren, Legend, 14.

John H. Young, "Commagenian Tiaras: Royal and Divine,"
( 1964) 29-34.

AJA 68
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general designation of foreigners from the east, at Commagene, the
Persian tiara appears on the heads of Antiochus' most ancient ancestors
and on the gods Zeus Oromasdes and Apollo Mithras Helios Hermes.

45

Given

the legacy of Persian influence in central Anatolia, then, the portrayal
of Attis with this distinctive headgear may not necessarily signify
"shepherd" in the sense of the low-status occupation of animal tending
but a deified shepherd-king.
This combination is suggested even in a Hellenized image of Attis
from the second or third century C.E., from a domestic shrine of unknown
provenance, which portrays Attis holding a sheep to his chest.

46

The

portrayal is described by Henry Chadwick, who first published the
sculpture, as marked by "feminine delicacy of the face and of the
clasping hand."

47

On the back is a relief of a pine tree.

The

inscription reads "BacrtA.eu<; "An<; ve6ya[µo<;] ," or "the newly-wed king
At tis." 4 8

45

46

47
48

Young, "Commagenian Tiaras."
CCCA VI I

'

no. 132.

Chadwick, "An Attis," 90-92.

This is Chadwick's restoration. From the photograph of the
inscription (see also CCCA VII, no. 132), I cannot make out the A, and I
do not see how there is space for four letters after the r. Assuming
that Chadwick's restoration is correct, this is the only known instance
of Attis as the ve6yaµo<; (newly-wed), or in this case, the newly-wedded
king. Yet as Chadwick points out, in two versions of the myth, the
death of Attis occurs when he is ve6yaµo<;, whether the death is caused
by his self-emasculation or by the charge of a wild boar. Chadwick, "An
Attis," 91-2.
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5.2

References to Attis in Anatolia and Clues to his Identity
There
The most common use of "Attis" in central Anatolia was as an

.
· Ph ryg1a.
·
ordinary mascu 1 ine
name, th e mos t common one in

49

"Attis" or

"Ates" appears also on the rock fac;ade at Midas City, suggesting that it
may have been a name which occurred in the Phrygian royal family as it
did in the Lydian royal family.

50

Attis as a King: A Lydian Ancestral Figure

5.2.1

Such an association is all the more likely given literary
references in which we first meet Attis in Anatolia as a figure who
seems to have a place in human history, of ambiguous divinity.
passage from DDS cited above (4.3.1) suggests this.

A

Attis was

identified there as a Lydian by birth who taught the rites of Cybele,
which the Samothracians and Phrygians performed as well as the Lydians.
Yet the Attis described by the legend cited by Lucian was more a hero
figure and founder than a mere mortal.

He was the castrated Attis who

provided the model for the galli, who took on feminine form and clothing
and wandered into every land and established the sanctuary at

49

Roller, "Attis," 253 and n. 50. One group is found in graffiti
on pottery from Gordian, variously as "Ata" or "Ates." See Claude
Brixhe and Michel Lejeune, Corpus des inscriptions paleo- phrygiennes, 2
vols.
Institut franc;ais d'etudes anatoliennes, Memoire 45 (Paris:
Editions Recherche sur les Civilisations, 1984); and Lynn E. Roller,
"Hellenistic Epigraphic Texts from Gordian," AS 37 (1987) 103-33.
50

Roller, "At tis," 254.
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Hierapolis.

We also meet Atys as a Lydian king of divine descent,

either the son or grandson of Manes, the first Lydian king, who was, in
turn, the son of Zeus and Ge.

51

As an ancestral figure Attis is

something between divine and mortal, a historical king but descended
from deities.

Attis as Priest-King of the Temple State at Pessinus

5.2.2

In the previous chapter (4.4.3.2), correspondence of the Attis the
priest-king at Pessinus was mentioned to show the expected role of the
goddess as guardian of the temple-state there.

The correspondence also

offers information about the Attis as the ruler and high priest.

52

The

letters show a familial sense of equality between the Attis and the
secular king by the consistent presence of a health wish after the
greeting, common in family correspondence but rare in royal letters.

53

Apparently the letters were inscribed to recall the previous stature of
the Attis in relation to the kings.

54

The Attalid kings were the ones

who had embellished the sacred precincts at Pessinus with white stones,

51

Dion. Hal. Ant. Rom. 1.26.27.1-2; Hdt. 1.94.

52

Welles, Royal Correspondence, 241-53, nos. 55-61. The
correspondence took place in the mid-second century B.C.E., but was
inscribed over a century later.
53

See Welles, Royal Correspondence, 248, n. 56.2.
Light 196-7 and 200-1.
54

Welles, Royal Correspondence, 247.

See also White,
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according to Strabo, and in a later era, publication of this
correspondence recalled Pessinus's more glorious past.ss
While the role of Attis as the ruler of a temple state appears to
us as a quite human position, the distinction between the priest-king
and a divine figure may have been a great deal more blurred.
by Ovid in his description of the myth indicates this.s

6

A comment

Attis in the

myth as Ovid tells it is a handsome Phrygian boy who has attached
himself to the goddess by a chaste passion.

The goddess, in turn,

"wanted him to serve her (alone), to guard her temple."

S7

While this is

a telling of the myth about Attis as the divine figure, the one who
guards the temple is the Attis-king at Pessinus.
Moreover, while the Attis was the current ruler, he was also said
by Pausanias to have been buried at Pessinus below Mount Agdistis.sa
This could be understood as either an early Attis who was the
priest-king or as a mythic hero figure or some combination of the two.
From Attis's identity as a Lydian ancestral figure and as the
priest-king at Pessinus, we can see that he does not precisely fit the
category of "deity" or that of a simple human figure.

He is something

in-between.

SS

Strab. 12.5.3.

S6

Ov. Fast. 4.225: hunc sibi servari voluit, sua templa tueri.

7

s As translated by James George Frazer in the LCL: "She wished
that he should be kept for herself and should guard her temple."
saPaus. 1.4.5. Pausanias also provides two narrative versions to
be discussed below. Paus. 7.17.5. See 6.1.2.1.
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Attis as a Grave-Protector

5.2.3

Attis' identity as an Anatolian deity is suggested by the fact that
his name appears in sepulchral curses in the Phrygian language from a
variety of locations in the Anatolian interior.
Phrygian follow a Greek epitaph.

59

Many of these curses in

W. M. Calder's view on the dating of

the Neo-Phrygian inscriptions is that they belong to the last half of
the third century C.E.

60

Even if this late dating is accepted it

59

The original corpus was assembled by William Mitchell Ramsay,
"Phrygian Inscriptions of the Roman Period," ZFVS 28 (1887) 381-400; and
updated by him in an article in JOA! (1905) 79-120. The latter is cited
by W. M. Calder in his own survey and commentary on a number of these
same inscriptions: "Corpus Inscriptionum Neo-Phrygiarum," JHS 31 (1911)
161-215; updated in "Corpus Inscriptionum Neo-Phrygiarum II," JHS 33
(1913) 97-104, and "Corpus Inscriptionum Neo-Phrygiarum III," JHS 46
(1926) 22-28. The latter is followed by an article commenting on a
number of issues in inscriptions found subsequently, by A. H. Sayce,
"The New Neo-Phrygian Inscriptions," JHS 46 (1926) 29-35. The
introduction to MAMA VII also contains a commentary on these inscriptions.
As W. M. Calder indicates, this shows that a population acquainted
with both languages was dispersed in central Anatolia. The syntactical
variation in the inscriptions also demonstrates that "Phrygian was not a
moribund language surviving in a few fixed formulae, but was the
everyday language of the uneducated classes at the period to which the
texts belong." Calder, "Corpus Inscriptionum Neo-Phrygiarum," 163-4.
He cites an article by a Professor Holl which shows that Phrygian was
spoken until the fifth or sixth century C.E. (Hermes [1908] 248).
60

calder, "Corpus Inscriptionum Neo-Phrygiarum I II," 22. He says
they represent "an artificial revival of the epigraphical use of the
Phrygian language by the Tekmoreian Association." A thorough
examination of the question of dating and issues concerning Calder's
interpretation of the Tekmoreian Association is beyond the scope of this
investigation. On the Xenoi Tekmoreioi, see Mitchell, Anatolia I, 178-9
and II, 16-18 with notes, and other listings in his index. This was one
of several regional cults which also had a wider geographic appeal but
strongly associated with village life. Inscriptions from this cult are
from the third-century C.E. and show particular devotion to Artemis and
also incorporated features of the cult of the Mother of the Gods,
including mentions of archigalli.
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indicates only a relatively late epigraphical fashion, not necessarily
the wholesale fabrication in the third century of a language and a
religious ethos in which the curse is prominent.

The antiquity of the

Phrygian language is not in doubt, and the importance of the curse to
Phrygians has already been seen in Chapter 3.

61

An examination of the inscriptions themselves as specific examples
of Phrygian sepulchral curses from the Roman period sheds light on the
role of Attis in the religious understanding of the common people in
Anatolia in this period.

Most of the curse inscriptions follow a

general formula which probably means, in the Phrygian word order, "Who
to this tomb harm does, let (him) be accursed."

62

A frequent

modification of this formula in Phrygian is the substitution of the

61

Vermaseren (24), clearly without any extensive research or
substantiation on this particular issue, indicates that the Phrygian
inscriptions date from the first centuries C.E. Yet also according to
him, the phrase "A-rn. a.68t't"ou," which appears in many of them, is
otherwise untranslatable, like the sepulchral inscriptions in which they
are found. Here Vermaseren's earlier work reveals a small lacuna in his
otherwise encyclopedic knowledge of matters relating to Cybele and
Attis, since credible analysis and interpretation has indeed been
offered for most of these inscriptions by Ramsay, Calder, and the other
scholars they cite, works cited by Vermaseren also in CCCA.
62

(to~ TU µa.vKa.t KUKOUV a.66a.K8't", 't"t 8't"t[T]8't"tKµ8VO~ 8t't"OU.)
Calder, "Corpus Inscriptionum Neo-Phrygiarum," 165, no. Ila. Using the
work of Ramsay and his predecessors, ("Phrygian Inscriptions," 383-5) a
similar formula could also be rendered, "Whoever thus at any time to the
tomb evil does, accursed (or childless) may he be." (to~ vt cr8µouv
Kvouµa.v8t KUKOUV a.66a.K8't", 8't"t't"8't"tKµ8VO~ 8t't"OU.) Both translations
preserve the word order. Translations are based on sepulchral curses in
Greek from areas in Phrygia where Phrygian inscriptions are also common,
several of which show evidence of being Greek translations from the
Phrygian.
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phrase ATTt aBetTou, for the final EtTou.

63

These are not confined to

Phrygia but are found in other locations in central Anatolia.

64

One from

Be9kavak, in Galatia, undated, provides a complete model for this form:
tOs Vt creµouv Kvouµavet KUKOUV aBBaKET TtTT8TtKµEVOs ATTt aBEtTOU.
This form suggests that translation of

11

65

TtTTETtKµevos ATTt aBEtTou" as

63

CCCA I, nos. 42, 43, 44, 46, 49, 64, 788, and 802; Ramsay,
"Phrygian Inscriptions," no. XI, XII, and XIII, as corrected; and HAHA
VII, xxviii, (d). A variant example, not in CCCA is included in Calder,
"Corpus Inscriptionum Neo-Phrygiarum," 170-1, no. XII (=GIG 3986), etos
Vt creµouv Kvouµavt KUKOV aBBaKET ~8tp UK80t nEt8s KE TtTT8TtKµeva
ATTt[e] aBetTTvou. Calder's analysis shows that the verb aBetTTvou is a
plural form and probably refers to the children of the potential
violator of the tomb.
64

Seventeen of the twenty inscriptions which refer to Attis in the
volume of CCCA on Asia Minor are some version of the Phrygian curse
formula which includes the phrase ATTt aBetTou.". CCCA I, nos. 42, 43,
44, 45, 46, 49, 64, 68, 90, 113, 114, 727, 766, 788, 799, 800, and 802.
Others which do not appear in CCCA may also be added. Ramsay's 1887
collection of curse inscriptions in the Phrygian language from the Roman
period contains three, all from Phrygian territory, for which the
reading has been corrected by Calder.
(Ramsay, "Phrygian Inscriptions,"
391-3, nos. XI, XII, and XIII.) Others may be included in subsequent
compilations of Phrygian inscriptions. Unavailable to me at this
writing is William Mitchell Ramsay, in JOAI 7 (1905) 79-120, cited by W.
M. Calder, "Corpus Inscriptionum Neo-Phrygiarum," JHS 31 (1911) 161.
Calder provides correction for nos. XI and XII in a comparative list,
204-5, and refers to a previous study put does not provide a citation.
Ramsay's no. XIII includes only aBetTou with the first part of the line
broken off. For further references, see HAHA VII, xxvii. An additional
such inscription is also listed there, HAHA VII, xxviii, (d).
The
geographical distribution of these twenty examples shows that the curse
formula in Phrygian with the phrase mentioning Attis was not confined to
Phrygian territory. While eight are from Phrygia, six are found in
Galatia proper, five in Lycaonia, and one in the Isaurian-Pisidian
region. One appears to have been mislocated in CCCA at Tyriaeum in
Lycia. The location, according to Calder's original epigraphic record,
is near modern Ilgin, northwest of Iconium on the road into Phrygia.
11

65

CCCA I, no. 44
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"accursed by Attis may he be" would make sense.
these same inscriptions confirms this view.
the equivalent of the Greek

KaT~paµevos,

66

Calder's analysis of

He takes ETtTETtKµEvos as

which places Attis in the same

role as Men in many of the curse inscriptions we have already seen in
Chapter 3.

67

Analysis of the meaning of the frequent use of the words or phrase
6Eros

~EµEAOOs

in variant forms in a number of the Phrygian curse

inscriptions, including those which name Attis, shows that the phrase
refers to "heavenly and chthonian gods."

68

One example from Polybotos,

from an imperial estate in Phrygia shows that Attis is understood in
this context as a chthonian deity.

69

66

The precise meaning of the Phrygian prefix aB- is not clear.
Other inscriptions also suggest something close to the reading given.
One follows the form given, apparently using another word for tomb, but
the phrase omits the prefix, and is rendered "ATTtE EtTou."CCCA I, no.
45. In several others the prefix is also omitted and the word order is
slightly different, with several variations on "ATTt ETtTETtKµEvos
EtTou." CCCA I, 90, 114, 727, 766, and 800.
67

Calder, "Corpus Inscriptionum Neo-Phrygiarum," 204-5. Other
variants also confirm this translation and interpretation of the role of
Attis in the Phrygian inscriptions.
68
69

Calder, "Corpus Inscriptionum Neo-Phrygiarum," 206-7.

CCCA I, no. 90, 11. 3-5, "A••t~ KE BEros KE TtTTETtKµEvos EtTou."
According to CCCA, "In JHS 31 (1911) 206ff [W. M. Calder, "Corpus
Inscriptionum Neo-Phrygiarum."] it was shown that the Phrygian BEros
~EµEAOOs KE corresponds to Greek 8EOts oupavlots Kat Ka•axeovlots.
It
follows that in the present inscription Attis is treated as a chthonian
deity." In an inscription from Neocome, also in Phrygia, Attis is
apparently assigned a title usually associated with Men, "Tiamou," also
a chthonian association. See CCCA I, no. 113. tos Vt crEµouv KvouµavEt
KaKOUV aBaKET atvt Tta-:µas ATt aBEtTOU OUEAas KE TOU KE tcrvou
acrTotnapT~s·
According to the notes in CCCA, "With naµas (probably
genitive for dative) compare Ttaµou, the title of Men; as the word here
must mean 'tomb', or part of the tomb, in its application to Men it
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Based on this association and language, Calder suggests that the
"curse" in these inscriptions is actually that of being "devoted to" the
chthonian deity.

This would plausibly explain the prefix aB- and make

sense of the variant word order, "May he be offered up to Attis,
he offers elsewhere, ATTL aBetTou, when

TETLKµevo~

11

or as

is omitted, means

"Let him be devoted to Attis," or "Let him belong to Attis.

1170

We can seen, then, that Attis was understood as a Phrygian
enforcer, a divine entity whose protection for tombs was requested in
the Phrygian language, or who would strike appropriate fear into the
hearts of those who understood Phrygian and warn them from harming the
tomb.

71

In addition, Attis substituted for Men in this role and the two

male deities were logically associated in common understanding and that,
in this sense, both were "chthonian" deities.

5.2.4

Attis and Men

There are several reasons to associate Attis and Men, although they
cannot be assumed to be identical.

It has been mentioned above that the

Phrygian cap which characterizes Attis is also the characteristic
headgear of the moon-god Men, familiar from the confession and curse

probably corresponds to his Greek title Ka•ax96voi~." This
interpretation follows Calder, "Inscriptions from Southern Galatia,"
456, who interprets aivi as the equivalent of latin sive, "or if."
(See
Calder, "Corpus Inscriptionum Neo-Phrygiarum," 166, 168, and 175, and A.
H. Sayce, "The New Neo-Phrygian Inscriptions," 29.)
70

71

Calder, "Corpus Inscriptionum Neo-Phrygiarum," 185.

This is also the conclusion in MAMA VII, xxxiii, but the
analysis appears to assume the "father-mother-son" triad of deities
which has since been disputed.
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inscriptions discussed in Chapter 3.
confusion between Attis and Men.

This causes some iconographic

One example is found in a museum

catalogue of Greco-Roman stone sculpture in the Boston Museum of Fine
Arts.

Two stone heads carved in a local Anatolian style found together

are identified as "a child's head," which "has stylized curly hair
beneath a Phrygian cap" and "the head of a goddess" which appears from
the photograph to show the remains of the usual hair style of Cybele.

72

The child's head is identified most probably as Men, but perhaps as
Attis.

The goddess is tentatively identified as Cybele, but the

counterpart suggested is a bust of Artemis from Afyon Karahisar.
Men and Attis are also associated in literary references.

74

73

Men,

for example, is identified in the passage from Lucian already mentioned
above, which also lists Attis among the foreign gods made of solid
gold.

75

Late syncretism is indicated in other references, notably a

passage from the Orphic Hymns, which lists many deities, including

72

Mary B. Comstock and Cornelius C. Vermeule. Sculpture in Stone:
The Greek, Roman and Etruscan Collections of the Museum of Fine Arts,
Boston (Boston: Museum of Fine Arts, 1976) 143, nos. 229 and 230. The
pieces are dated to 100-250 C.E.
73

The reference is to HAHA VI, 92, no. 248, pl. 44; and 135, no.
388, pl. 69. Another example of the two, separately and in combination,
is cited from Kelhasan in eastern Phrygia, HAHA VII (1956) 108, no. 504.
74

God Men.
75

These have been assembled by Eugene N. Lane, "A Re-Study of the
Part III: Conclusions." Berytus 17 (1967/68) 82.
Lucian Iupp. Trag. 8.
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Mn-rE:pa -r'&eavchrov ("Mother of the immortals"), and "A-rnv, Kat Mfiva
KtKA.fpKro,

("Attis, also called Men." )

76

Attis and Men, who both wear "Phrygian caps" are also both
identified as Phrygian gods.

Eugene Lane points out that literary

references are unanimous in associating Men with the Phrygians, wherever
a geographic association is made.

As he points out "Phrygian" was used

by the Greeks and Romans from the time of Homer to mean "Asia Minor."

77

In addition to the iconographic similarity, the association between
Men and Attis dates to the pre-Augustan coins of Pessinus.

The epithet

Menotyrannus is all that is known of Men-worship by the end of the
fourth century C.E.

Used of Attis, it is recorded in inscriptions from

Rome, dated 319-390 C.E.

It also appears as an epithet for Attis in a

the Magical Papyri, in a corruption of the text.

78

This late confusion or identification is also logical in view of
the identification of Anaitis and the Mother of the Gods.

Anaitis and

Men appear together frequently in the confession inscriptions and
funerary curses discussed in Chapter 3.

In one, however, it is the

Mother of the Gods who is identified as the "bearer of Men."

76

Lane, "A Re-Study . . . Part I I I." 82.
Guilelmus Quandt (Berlin: Weidmann, 1955) 2.
77

78

Lane, "A Re-Study . .

79

We will

See Orphei Hymni, ed.

Part III." 82.

Eugene N. Lane, "Men: A Neglected Cult of Roman Asia Minor."

ANRW II.18.3 (1990) 2162-3.
79

CCCA I, no. 479 (=CMRDM II, no. A8). On the many "sons" of
Cybele and for comments on this inscription, see Elmar Schwertheim, "Ein
neues Weiherelief flir Men und seine Mutter aus Lydien im Museum van
Izmit," MDAI( I) 25 (1975) 357-65.
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see below that some evidence suggests that Attis was also seen as the
son of Cybele, perhaps in correspondence to the same pattern of
.

relations h ip.

80

00

rn Anatolian iconography and epigraphy, the Mother of the Gods
is found in association with several different male deities, but
treatment of this issue would prove unmanageable here.
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5.3

Attis and Cybele
The nature of the relationship of Cybele and Attis is also

ambiguous.
the two?

puer.

81

Is he Cybele's son or her consort, or some combination of
The ambiguity shows in Martial's reference to him as Cybeles

Puer spans an age range from childhood to late adolescence but

can also indicate servile status at whatever age.

This could thus

indicate Cybele's son or her slave or servant or young man.

In the

context in Martial, the parallel relationship is that of Ganymede to
Zeus, the cup-bearer of the "Thunderer," a beautiful young boy who is
the object of Zeus's erotic attention.

82

Cybele's relation to Attis is

similar to that of Zeus and Ganymede, both in the element of erotic
attraction and in the element of disproportionate power.

Ganymede as

Zeus's cup-bearer is also in the position of a favored slave, or puer.
This may also provide some insight into Attis's position in relation to
Cybele, especially as Attis becomes known by means of the galli who
imitate him.

81

82

This will be discussed in Chapters 6 and 7.

Mart. 9.11.6.

The iconographic similarity between Ganymede and Attis is
striking. The relationship of the two figures could provide material
for a separate study. Cf. LIMC, s.v. "Ganymedes," by Hellmut
Sichtermann. In the collection in LIMC it can be seen that Ganymede is
portrayed generally in a Phrygian cap and as a prepubescent adolescent
quite similar to such portrayals of Attis. Ganymede is almost always
completely nude and can be distinguished by an accompanying eagle, the
instrument of his abduction. From Homer we learn that he was one of the
sons of a king of Troy, who received a gift of fine horses from Zeus as
compensation for his son, after the gods carried him off (Hom. Il.
5.265-7 and 20.230-5.)
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Attis is usually seen as Cybele's consort or her son or some
combination of the two.

In the first century C.E., he was seen in in a

subordinate position to the goddess.
Attis as Cybele's Consort?

5.3.1

Various versions of the myth of Cybele and Attis and references to
Cybele by ancient authors indicate that Attis was the object of erotic
affection of the Mother of the Gods and that Attis felt bound to her.
These will be discussed in Chapter 6.

83

Here it will serve to discuss a

few reliefs said to illustrate this, apart from the myth.

84

Vermaseren's chapter on "Cybele's Passion for Attis" in his slim volume
on the legend of Attis, assembles many of the visual references along
with the myths.

85

Visual references include the relief from the Piraeus already
discussed above, inscribed by Timothea to Agdistis and Attis, is
considered one illustration.

86

Another relief is dated to the second

century B.C.E. but is of unknown provenance, coming either from Greece

83

A phrase of Dioscorides appears to identify Attis as the "holy
(or chaste) Attis the bridegroom of Cybele" (ayvo<; "Ai:-u<;, Ku~EATJ<;
8aAa.µT')n6A.o<;), but in the context the Attis appears to be a gallus. The
ambiguity is itself signficant.
(See Gr. Anth. 6. 220. 3.)
84

In addition, there are literary references not included in the
myths which assume that Attis is the consort or paramour of Cybele.
Christian authors and some of the satirical writers, for example, mock
Rhea or Cybele as an old woman in love with a young boy and possessive
to the point of destructiveness. See, for example, Firm. Mat. Err.
prof. rel. 3.1; Min. Fel. Oct. 23.4; Lucian De sacrificiis 7.
85
86

Vermaseren, Legend, 22-30.
See 5 . 1 . 3 .
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or Asia Minor.

87

This relief, Hellenistic in style, is significant

because the clearly identifiable figures of Cybele and Attis are both
quite large while two worshippers, an apparently awestruck mother and
her daughter who are shown just having entered the temple doors at the
right, are about half their size.
divine figures in a temple.

Cybele and Attis are portrayed as two

Attis is at the center facing forward,

fully clothed in Phrygian shepherd garb.

The crowned goddess stands at

the left with scepter or staff in her right hand and a large tympanum in
her left.

A lion stands by her left foot.

Vermaseren's description

emphasizes the power and majesty of the goddess, "adored by simple
people who bring the first fruits of the harvest to her.

1188

Yet this is

one of the few visual portrayals dated before the late Roman Imperial
period in which Attis is equal in size to the goddess and is the focal
point of attention when Cybele is in the picture.

89

The eyes of the

goddess and entering worshippers alike appear to be fixed upon Attis.

90

While portrayals of Cybele and Attis together are not abundant for
the first century C.E. and before, most of those which do exist show

87

CCCA VII, no. 158; Vermaseren, Legend of Attis, Pl. XII, no. 1.

88

Vermaseren, Legend of Attis, 23.

89

Lambrechts, Attis, does not appear to account for this relief,
which obviously poses a problem for his theory.
90

Bibliographic references for the dating of this relief are
listed in CCCA VII, no. 158, to either the middle of the third or the
second century B.C.E. While the question of the date of this piece is
beyond the scope of this investigation, on initial observation the
iconography would appear to be more consistent with a later period.
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Attis as a sma 11 er f igure.

91

While Vermaseren interprets these as

representations of Attis as Cybele's paramour, the childish appearance
of Attis in some of them could suggest otherwise, the relation of mother
and son is also attributed to Cybele and Attis.

92

In his small

representative collection, the portrayals which show Attis as a
beardless youth old enough to be the goddess's paramour postdate the
first century C.E., with the exception of the relief already discussed.
Portrayals of Attis alone as an attractive adolescent or youth do,
however, span the time period in question.

Without the literary

references, the visual evidence for Anatolia would hardly be conclusive
on this point.

Attis as Cybele's Son?

5.3.2

Portrayals of Attis on his own as a child are quite common, but
visual indications of his parentage are not, as Vermaseren indicates.

93

Vermaseren takes two literary references to assume that Attis is
Cybele's son, neither of which is particularly clear on this point.
Ovid refers to Attis as Cybeleius Attis, yet the phrase need not

91

See, for example, CCCA I, no. 556, and Vermaseren, Legend of
Attis, 23-5 and Pls. XII, 2; and XII, 1-3. A votive statue in the
undisplayed collection of the J. P. Getty museum also shows the throned
goddess with a small figure who may be a worshipper or Attis.
(Unknown,
Statuette of Seated Cybele, Pentelic marble, ca. 300 B.C.E., J. Paul
Getty Museum, Malibu, California, no. 71.AA.335.)
92
93

Vermaseren, Legend of Attis, 9-12.

Vermaseren, Legend of Attis, 2-8. In this connection he relates
the Phrygian version of the myth, to be discussed in Chapter 6.
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necessarily mean that Attis is Cybele's son.

94

A second reference

occurs in a scholia on Lucian and refers to Attis as Cybele's "real
son," yet the implication is that his status as her "real son" relates
to his castration, with no mention of birth from her.

95

More

complicated are the myths to be discussed in Chapter 6.
Epigraphical evidence and visual portrayals of Attis as Cybele's
son cited by Vermaseren also merit some attention but are as
inconclusive in and of themselves as the other evidence.

96

He cites

evidence from an inscription and statue, dated to the third century C.E.
in CCCA, from the Roman baths at Thermai Theseos in Lydia.

97

The statue

was located in one of three niches in a grotto carved into the natural
rock walls there, each of which portrayed an aspect of the Attis
legend.

98

The word for son in the inscription, however, is a

metaphorical use of the word aciA.0<;, which also means "sprouting twig" or

94

0v. Met. 10.104.

Vermaseren, Legend of Attis, 9-10.

Scholia on Lucian, Iupp. Trag. 8: i:ov "Ai:i:tv ~puyEc; cr€13ovi:at
L0v aULOv OvLa L~ ~tovUcr~. ~acri aa aULOv Kai S~AuBp{av UnO ePEa~ L~~
"t"OOV 8EOOV anoKonevi:a µ~i:p6c;, a~· ~"t"E epooµEVOV &ui:~c; uncip~at. EVtOt 6E
Kat yvfptov ULOV aui:~c; ovi:a "t"OU"t"O Bt 'eKELVO na8EtV aui:6v ~acrt.
("The
Phrygians worship Attis who is identical to Dionysus. It is said he is
also an effeminate person because he was castrated by Rhea, the Mother
of the Gods, for the purpose of being her beloved. Some say that, also
being her real son, he endured it for that reason.") The rest of the
passage relates this more closely to the galli, to be discussed further
in Chapter 7.
95

96

M. J. Vermaseren, The Legend of Attis in Greek and Roman Art,
EPRO 9, (Leiden: E. J. Brill, 1966) 8-14.
97

98

36.

CCCA I , no. 473.

The location is north of Kula.

Vermaseren, The Legend of Attis, 8; Herrmann, Ergebnisse, no.
On the niches see CCCA I, no. 472.
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"branch .

1199

The first line of the inscription appears to be a title on
M~Tepoc:;

the statue of Attis reclining,
"A••~v.

&eavaTOOV

~puyiov

8nAoc:;

ay~ov

"Attis, a splendid Phrygian sprouting twig (or branch, or son)

of the Mother of Immortals."

If this indicates sonship, again the means

by which it has come about is ambiguous, and the inscription and statue
are quite late for the purposes of this investigation in any case.
Vermaseren, following Lambrechts,

101

100

also refers to terracotta

figurines which show a Mother goddess enthroned, but without any
characteristic attributes to identify her definitely as Cybele.

On her

lap she holds a child identified as Attis by his characteristic Phrygian
cap or tiara.

102

Another example is a relief from the Athenian agora which depicts
Cybele seated in a naiskos, recognizable by her patera, holding a naked
young child on her lap.

99

See LSJ , s. v.

103

11

This, as Vermaseren points out, could be any

SnAoc:;" and s. v. "8aAA6c:;.

11

100

It should be noted in passing that the adjective to describe
Attis, ay~ov, was also used to describe Agdistis in one of the
inscriptions from the Roman era sanctuary at Midas City, 4.4.2. See
also Maarten J. Vermaseren, L'iconographie d'Attis mourant, in Studies
in Gnosticism and Hellenistic Religions, presented to Gilles Quispe! on
the Occasion of his 65th Birthday, ed. R. Van Den Broek and M. J.
Vermaseren, EPRO 91 (Leiden: E. J. Brill, 1981) 426-7.
11

101

11

Lambrechts, Attis, 45.

102

vermaseren, Legend of Attis, 10 and pl. I, no.1. The statue may
date from the Roman period or, if Vermaseren is correct, much earlier.
Cf. CCCA II, nos. 683, 684, 695-721, from Cyprus, dated there to the
sixth century B.C.E., but disputed according to Lynn Roller in e-mail
correspondence.
103

vermaseren, Legend of Attis, 10 (= CCCA II, no. 78. ).
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child and is not necessarily Attis, given the words of Diodorus Siculus
that "babies saved by her magic songs (spells) were generally taken up
by her into her arms. "

104

A terracotta from Argos is more clearly At tis,

however, since the "Persian trousers" characteristic of Attis are
clearly visible on the child in Cybele's lap.

105

Vermaseren points out that this portrayal is relatively rare and
limited to certain places in Asia Minor, Greece, and islands in the
eastern Mediterranean, and unknown in art from the western part of the
.
Roman E mp1re.

5.4

106

Attis and Cybele: Shepherd-King and Guardian Goddess
From what we have seen so far here, apart from the mythic

narratives to be discussed in Chapter 6, the relation of Attis to the
Mother of the Gods cannot be neatly categorized.

Elements of the

identity of Attis in Anatolia do, however, show some key similarities to
the male figures and kings associated with earlier Ancient Near Eastern

104

nAELOTOOV

Diod. 3.58.3: Bto KUt TOOV ppe~&v TUts 8n~BUts crro~oµ€vrov KUt TOOV

un'

UUT~s 8vuyKUAt~oµ€vrov.

105

S. Charitonidis, "Recherches dans le quartier est d'Argos," BCH
78 (1954) 414-6 and Fig. 1 (= CCCA II, no. 471. ); and Vermaseren,
Legend of Attis, 11. Cybele is portrayed seated on a throne flanked by
two lions. The representation of the child in her lap is damaged.
106

vermaseren, Legend of Attis, 11. He suggests that the type
seems to be older than Lambrechts suggests, refering to examples from
the Archaic period at Cos, the Hellenistic at Argos and Athens, and the
Roman era at Cyprus, without specific citations other than those from
Greece already discussed. None of the inclusions for Cos in CCCA are
this type (CCCA II, nos. 669-71), although in two of them a lion is
portrayed on Cybele's lap according to the description although not
clearly visible in the plates.
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guardian goddesses.

Several of these similarities may help us better

understand how what we know about Attis in Anatolia fits together to
form his identity.

It will be equally important to examine the elements

which do not fit the pattern.
5.4.1

Review of the Evidence for Attis in Anatolia
The guardian goddesses are associated with male figures as their

fathers, brothers, sons, or consorts, or some combination of
relationships.

Before we examine the nature of these relationships, it

will be helpful to review the elements which have been seen in the
Anatolian evidence for Attis.

Attis is portrayed and referred to

frequently as a "Phrygian shepherd."

This identity was indicated in

part by his headgear, viewed from the west as a shepherd's cap and the
mark of a foreigner.

Viewed from the east, however, the same headgear

could be seen as a tiara which crowns a king.

Attis is clearly

identified as a king in Anatolia, both as a priest-king of an existing
temple state of the goddess at Pessinus and as an ancestral king or
hero-figure descended from deities.

He also appears in an enforcement

role as a protector of graves, in a role similar to that of the moon-god
Men to whom he bears marked similarities.

An Attis can also be one of

the galli who served the Mother of the Gods.

In this connection he is

also portrayed as a castrated and androgynous figure with a special
relationship to the goddess, the nature of which is the subject of our
exploration here.
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Shepherd-Kings and Guardian Goddesses in the Ancient Near East

5.4.2

Association of shepherd imagery and kings was common in the Ancient
Near East.

The image is attested consistently in Mesopotamia for kings

throughout both the Sumerian and Assyrian periods, as well as in Egypt,
in Hebrew and Christian scriptures, and in Greek literature.

107

In a

context where sheep-herding is a major economic activity, what the
shepherd does in watching over sheep, keeping track of them and
defending them, and guiding them with the use of the crook, provides a
readily apparent metaphor for leadership.
readily identified with the royal scepter.

The shepherd's crook is
108

The king who carries the

"highest shepherd's crook" is the one divinely appointed to mediate
divine blessings to his people as the caretaker of agricultural
production and gathering activities.

Part of this responsibility is

. o f and service
.
t o the d e1. t.ies.
wors h ip

109

In Sumer and Babylonia we meet shepherd-kings who represent divine
or mythical figures in relation to Inanna and Ishtar.

107

The shepherd-king

ABD, s. v. "Sheep, Shepherd," by Jack W. Vancil.

108

see, for example, Helmer Ringgren, Religions of the Ancient
Near East, trans. John Sturdy (Philadelphia: Westminster, 1973) 37 on
the gifts of the god An to the king Urninurta, a throne and "the highest
shepherd's crook which gathers all the mes in the land of Sumer, a
righteous sceptre which keeps watch over the numerous men [people?] he
has givne Urninurta." The citation is from W. H. P. RBmer, Sumerische
'KBnigshymnen' der Isin-Zeit, Documenta et monumenta Orienteis Antiqui,
vol. 13 (Leiden, 1965) 11.
109

Ringgren, Religions, 41, cites a hymn from the Sumerian king
Lipitishtar from RBmer, Sumerische 'KBnigshymnen' 33. Similar
responsibilities are named for the Babylonian kings Hammurabi and
Nebuchadnezzar II. See Ringgren, Religions, 103 and 110. Military
defense is also an important royal role.
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is the consort of the city's guardian goddess and represents a divine
figure in the hieros gamos or sacred marriage rite understood to
maintain an auspicious future for the city.

110

Such shepherd-kings were

described, like Attis, as radiant, and thus attractive to the goddess.
In the role of consort to the goddess, the king represents a god
also portrayed as a shepherd, such as Dumuzi, who was even described as
a rough-hewn shepherd.
.
112
sugges t s 1 ineage.

111

The vague parentage of the shepherd-kings also

According to a legend told in the first person by

Sargon, the king who founded the old Akkadian kingdom, he was born in
secret of a changeling mother and an unknown father and set adrift on
the river sealed in a basket of rushes.

Reared by Akki the drawer of

water who found him, he later became king because the goddess Ishtar
loved him.

113

The Babylonian king Assurnasirpal also says that he was

11

°For example, it was said of King Shulgi, "The true shepherd
Shulgi, the beloved, dressed himself in ma-clothes, : the charms of the
crown and of the clothing were radiant on his head. : Inanna was in
raptures at it; : a poem welled up from her emotion, : she struck up a
song." Bibliotheca Orientalis, vol. 11, 86, cited by Ringgren,
Religions, 26.
111

Wolkstein and Kramer, Inanna, 33.

112

Thus the Sumerian King Gudea tells the goddess Gatumdug in his
prayer to her that he has no mother and no father, that she is his
mother and father, that she has received his father's seed and born him
in the sanctuary. Ringgren, Religions, 38, quotes the prayer but gives
no citation.
113

Ringgren, Religions, 100, cites ANET, 119. Ringgren points out
that this legendary motif is also used to show the divine protection of
other heroes, such as Moses, Romulus and Remus, and Cyrus the Persian
King.
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"born amid mountains which no one knew," and recounts that he was
selected by Ishtar.

114

The act of selection on the part of the goddess was associated both
with a rebirth as a son of the goddess at the king's coronation
ceremony

115

and with the goddess's choice of the king as her consort in

the hieros gamos ritual.

For the king, these roles were not necessarily

seen as incompatible or incestuous.

Chosen by the deities, kings became

sons of the gods and goddesses and sit as children in the lap of the
goddess.

116

For the king, being chosen by the goddess also meant that he

was her consort in a marriage rite, the hieros gamos.

This union caused

the goddess to determine a good destiny for the king and hence for the
city.

This good destiny took the form of "prosperous government, good

vegetation, abundant prosperity, victory and success," general civic
health involving both fertility and good government.

117

The king was the

intermediary between his people and the goddess who guarded the city's

114

R·inggren, Re 1 ig1ons,
. .
101 .

115

Ringgren, Religions, 38. He argues against the notion of king's
divine sonship as adoption. On the basis of the texts about the kings
Shulgi and Gudea and the common epithet, "son in the flesh to [the god]
x," he argues that the Sumerians understood a more direct sonship. The
description of the coronation of King Shulgi indicates that he is given,
as the shepherd of the lands, the sceptre of authority, and the royal
vestments, and that "a priestess as representative of the goddess gave
birth to the royal child." He says this also explains how a king can be
simultaneously the son of genealogically incompatible deities, if
crowned king over various cities with their respective gods and
goddesses.
116

R·inggren, Re 1.ig1ons,
.
37 - 8 , 102 , and 171 .

117

R"inggren, Re 1.ig1ons,
.
29
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well-being and the mediation was accomplished partly by his sexual union
with the goddess who had chosen him.
however.

This was not a permanent state,

In the midst of the themes of descent and return from the

underworld, associated with the seasonal cycle of fertility, was a kind
of punishment of the king for a type of unfaithfulness to the goddess
who had chosen him and provided him everything associated with his
kingship.

When he took his throne for granted and sat unmoved in royal

raiment even in the midst of his wife's death and return from the
underworld, she unleashed the demons of the underworld upon him.

118

Attis as Shepherd-King and Cybele as Guardian Goddess:
Similarities and Differences

5.4.3

From this summary of the pattern of relationship of guardian
goddesses and kings in the Ancient Near East, several similarities to
the relation of Cybele and Attis emerge.
goddesses have already been discussed.

The similarities of the
Attis was seen as a shepherd and

king as were the shepherd-kings of the cities guarded by these
goddesses.

He was portrayed with the trappings of a shepherd.

carried a staff and played a shepherd's pipe.

He

His "Phrygian cap" could

be identified both as the headgear of a lowly shepherd and as the tiara
of a king.

Here we can see it as the headgear of a shepherd-king.

Also like the shepherd-kings we have seen from the Ancient Near
East, Attis as the Lydian king appeared as a king of divine descent.

As

the priest-king of the temple-state at Pessinus he presumably functioned

118

Wolkstein and Kramer, Inanna, 37-9, 44-8, and 52-68;
"Interpretations," 156-61.

Wolkstein,
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cultica1ly in a mediatorial role between the people and the goddess.
While the ritual of the hieros gamos which expressed that mediatorial
role in relation to Inanna-Ishtar cannot be assumed to have taken place
at Pessinus, the evidence so far suggests that the relationship of Attis
as a king to the goddess must have a similar function in bringing
protection and the blessings of legal order and agricultural fertility
upon the king's rule.

119

Further similarities will be seen in the myths to be discussed in
Chapter 6.

In the myths of Cybele and Attis, the goddess will be seen

to select her Phrygian shepherd on the basis of her attraction to him,
just as the other guardian goddesses selected their consorts to be
elevated to kingship.

Likewise the theme of the would-be consort's

unfaithfulness will be seen to emerge as it did in the case of Dumuzi,
unfaithfulness which leads to punishment, including laceration.
Lamentation for Attis also plays a major role in the myth and ritual of
Cybele and Attis, just as it did in the pattern summarized.

119

The descriptions of Attis as a "shining" figure are also
consistent with the royal raiment described for the kings associated
with Inanna-Ishtar. Further similarities also exist. One is the
importance of the tree. Representations of Attis frequently show him
under a tree, usually a pine. It will be seen in what follows that the
tree figures prominently in the myth and ritual of Attis. The
correspondences of the role of the tree in the myth are beyond the scope
of what can be addressed here, since, they are complex and also related
to the creation cycle in Genesis. Likewise, there is a hint at the
theme of androgyny in the Inanna stories, in the mention of a form of
cross-dressing in the parade of the people of Sumer. Women wear men's
clothing on the right side and men wear women's clothing on the left.
This is also of interest but not directly pertinent to the theme of
androgyny in connection with Attis. Wolkstein and Kramer, Inanna, 4-9
(on the Hul uppu Tree) and 99.
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While there is certainly a distinct correspondence with the
pattern we have outlined, significant differences require further
explanation of the identity of Attis in Anatolia.
identity of Attis as a gallus, "an Attis."

Foremost is the

On the one hand, the

shepherd-king in the pattern is in no sense a eunuch, and on the other,
the galli who travel in mendicant bands or who staff temples were by no
means all "kings," as we shall see below.

Likewise, the androgynous

image of Attis does not properly correspond to the shepherd-king who is
clearly the masculine consort of the guardian goddess.

In the story of

the relationship between goddess and king, at least in the case of
Inanna and Dumuzi, genitalia are clearly intact and operable and seen in
very positive terms.

For Attis this is clearly not the case and, for

Cybele, the matter is left in question as she is seen as both fecund,
the "Mother of the Gods," and in many senses virgin.
As we move into a discussion of the narratives of myths of Cybele
and Attis, a few other significant differences will be noted.

First,

while the goddess selects Attis on the basis of attraction to him, there
is no hieros gamos or sexual union between them, with one specific
exception to be explained below.

There is, instead, a castration which

makes such union impossible, absent from the pattern of guardian goddess
and shepherd-king seen so far.
journeys to the underworld.

Furthermore, neither Attis nor Cybele

Attis dies and is mourned as a pine tree

until he can be properly buried, and then restored to a state of
preservation with little life, but there is no journey and no
interaction with the deities of the underworld.

Finally, it will be seen
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that the origin of Attis in the wild and androgynous Agdistis is
distinctly different from the pattern we have seen thus far.
Thus the pattern of the goddess and the shepherd-king can provide
some information for understanding the role and perhaps the origins of
Attis in Anatolia, but not an entire explanation.

Profound shifts in

religious understanding occurred before and during the Hellenistic and
Roman eras which transformed the pattern of goddess, king, and city
state.

While an understanding of various theories of those shifts is

material for other volumes, the process of Hellenization can be seen in
what has been discussed so far.

For the goddess, Hellenization of the

cult meant Hellenization of her image and her incorporation of her into
the Greek and then the Roman pantheon, the Greco-Roman "central zone."
Hellenization of Attis meant a transformation of his image from a
shepherd-king to an "effeminate shepherd-boy deity."

What also appears

to have happened, as will be discussed further below in the section on
the galli, is a connection of the image and myth of Attis to the image
and ritual practice of the gallus.

As Attis became more of a deity he

also became more accessible to imitation and identified with a larger
group of worshippers within the cult, more than just the priest-king.
5.5

Attis: Visible :Qy Double Vision
From what has been seen, Attis emerges in the early Roman Empire as

a figure between categories, comprehensible it seems only by looking
from two directions at once, visible by double vision.

To form an image

of him requires, perhaps, in modern terms, a "cubist" portrayal.
understand him in Anatolia appears to require that he be viewed

To
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simultaneously from the west and from the east.

Likewise, he slips back

and forth in the area of blurred distinction between divine and human
that appears to characterize Anatolia.

120

In him, the past glory of the

divine kings can be glimpsed even in the form of a deity who is both
worshipped and mocked.

He is also of indeterminate gender, at a kind of

intersection between male and female.
youth.

He is little boy and shining

As a figure in this kind of "multi-liminal'' position, especially

as he is represented by the galli, he is at once attracting and
repelling, a figure both admired and despised who inspires both
emulation and ridicule.

120

This distinction must be seen as generally less firm in the
ancient world than modern categorization, but it seems even less clear
in Anatolia.

CHAPTER 6
CYBELE AND ATTIS IN THE LIMEN: MYTHS AND RITUALS
The preceding chapters have offered descriptions of Cybele and
Attis based primarily on non-narrative materials.

The Mother of the

Gods has emerged primarily as a guardian goddess, the Mountain Mother
who nurtures and oversees the orderly community life of particular
places.

Attis emerges with a mercurial quality that is difficult to

categorize, at once dazzling and confusing, attracting and repelling,
slipping away from facile categorizations, even in the ancient world.
In the mythic narratives about Cybele and Attis his identity emerges as
no less quicksilver, but becomes more intelligible when analyzed in the
context of ritual processes.
In this chapter we will first survey the versions of the myth of
Cybele and Attis which have been preserved in narratives by ancient
authors (6.1).

These will then be analyzed in relation to the

experience of the galli in their self-castration as a rite of passage
(6.2).

The following section will examine the implications of

liminality for the galli and Attis as understood in myth and ritual
(6.3).

Then further attention will be given to evidence of ritual in

the cult, particularly the ecstatic participants (6.4) and the annual
funeral rites (6.5).

A summary section will revisit the pattern of hte

guardian goddess and shepherd king (6.6).
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6.1

Versions of the Myth, with Preliminary Analysis
A number of versions of the myth or legend of Attis occur in Greek

and Roman literary sources.

These can be categorized generally on the

basis of whether or not Attis is castrated.

Given the evidence of the

literary sources, it would appear most probable that the myth of Attis
as a castrated figure emerged and was correlated to the image of the
self-castrated galli sometime during the Hellenistic period.

1

The Non-Castrated Attis: Herodotus, Diodorus Siculus, and
Hermesianax

6. 1. 1

Herodotus tells an early version of an Attis legend in the fifth
century B.C.E.

2

In his version Attis is not castrated but slain in an

accident while hunting a wild boar.

This version should be called a

historical legend rather than a myth, since none of the characters in
the story are deities.

Cybele, also, does not appear in any form, nor

does any cultic connection appear to be made.

1

The Atys in the legend is

In this opinion, I basically concur with Philippe Borgeaud
("L'ecriture d'Attis: le recit dans l'histoire," in Metamorphoses du
myth en Grece antique, ed. Claude Calame. Religions en perspectives,
ed. Henry Pernet, 4. [Geneva: Editions Labor et Fides, 1988] 87-104.)
The distinction between the groups of myths was defined by Hugo Hepding
as "Lydian" and "Phrygian" or "Pessinuntian," the latter being the myths
in which the theme of castration emerges.
(Hepding, Attis, 98-122.) J.
Toutain also provides an analysis of the "Phrygian" myth as a
Hellenistic development (J. Toutain, "La legende de la deesse phrygienne
Cybele, ses transformations," Revue de l'histoire des religions 60
[1909] 299-308.) See also Eugene N. Lane, "The Name of Cybele's Priests
the 'Galloi' ," in Cybele, Attis, and Related Cults: Essays in Memory of
M. J. Vermaseren, ed. E. N. Lane (Leiden: E. J. Brill, forthcoming).
2

Hd t. 1. 34-46.
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a son of the Lydian king Croesus.

Herodotus also mentions another Atys

who was a Lydian king and the son of Manes.

3

These historical legends

confirm the association of the name Atys with royalty.
Diodorus Siculus, writing in the first century B.C.E., also offers
a version in which Attis is not castrated.

4

His renditions of myths of

the Great Mother and of Cybele and Attis must be seen in light of his
"euhemeristic" view, i.e. a view which assumes that the deities were
originally great kings and heroes who were elevated to divine status by
popular worship and subsequent legend.

5

In Diodorus's telling, Cybele was originally the daughter of a king
of Phrygia and Lydia.

She was exposed as an infant on a Mount Cybelus,

where she was nourished by wild beasts and rescued by women sheepherders
who name her Cybele for the mountain.

When she grew up, she invented

the syrinx pipe, cymbals and kettledrum, and she taught purification
rites for the healing of flocks and little children.
to revere her then as the "Mountain Mother."

The people began

Included in Diodorus's

rendition are legends which relate Marsyas and Apollo to Cybele.

3

6

Hdt. 1. 94.

4

Diod. Sic. 3.58-9. See also 3.57 about Rhea and Basileia as the
Mother of the Gods, and 3.55.8-9 on the relation of the Mother of the
Gods and Myrina, the Amazon queen.
5

See Hepding, Attis, 111-3. J. Toutain ("La legende," 304-6)
concurs and also suggests that Diodorus renders the myth as a love
story, after the fashion of Aphrodite and Adonis.
6

Marsyas was a flute-player who lost a musical contest to Apollo
and was hence flayed alive.
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Cybele fell in love with Attis, who is described simply as a
certain young man of the countryside.

7

They consorted secretly and

Cybele became pregnant at about the same time that her parents decided
to recognize her and receive her back at the palace.

When her father

realized she was pregnant out of wedlock, he was enraged and had
Cybele's nurses and Attis put to death and their bodies cast out
unburied (Kai TU crroµa•a eKp{wav•os

UTa~a).

Cybele rushed out of the

palace in a frenzy of grief, shrieking and beating on the kettledrum
with her hair hanging free, and she wandered alone through every
country. "But," as Diodorus says, "the myth goes on to say, a pestilence
fell upon human beings throughout Phrygia and the land ceased to bear
fruit."

The people ask the god, whose identity is not specified, what

they should do.

They are told

to bury the body of Attis and to honor Cybele as a goddess.
Consequently the Phrygians, since the body had disappeared in the
course of time, made an image of the youth, before which they sang
dirges and by means of honours in keeping with his suffering
propitiated the wrath of him who had been wronged; and these rites
they continue to perform down to our own lifetime. As for Cybele,
in ancient times they erected altars and performed sacrifices to her
yearly; and later they built for her a costly temple in Pisinus
[sic] of Phrygia, and established honours and sacrifices of the
greatest magnificence, Midas their king taking part in all these
works out of his devotion to beauty; and beside the statue of the
goddess they set up panthers and lions, since it was the common
8
opinion that she had first been nursed by these animals.
Although Cybele's pregnancy precipitated this tragic chain of events, no
mention is made of her giving birth to a child.

8

Diod. Sic. 3.59.7-8.

Diodorous' explanation

Trans. C. H. Oldfather, LCL.
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of the origin of Cybele is unique, however, and as one of his
euhemeristic explanations it was probably not current among devotees of
her cult.
Several elements, however, can be accepted from Diodorus's
rendition which find confirmation elsewhere.

The legend of Marsyas is

independently attested in literary references and in iconography from
Asia Minor and elsewhere.

9

Diodorus probably associates him with Cybele

because of their common association with the invention of Phrygian
musical instruments.

Apollo is also associated with Cybele in

.
h y an d inscr1p
.
. t•ions. 10
iconograp

Attis dies in several renditions,

although the explanation here is unique, as is the consummation of a
sexual union between Cybele and Attis.

The orgiastic rituals of

mourning and grief emphasized here clearly characterize their cult.

The

use of a surrogate image of Attis to replace him in a funeral ritual and
burial is a known part of the cult ritual, although a pine tree is
generally used.

The explanation of the burial to remove the curse on

the land engendered by an unburied body is likely to be a traditional
explanation since it serves no particular euhemeristic purpose.

9

See LIMC, s.v. "Marsyas I," by Anne Weis. Cybele is present at
the contest in an elaborate sarcophagus relief from Sidon in Phoenicia,
CCCA I, no. 895.
see especially CCCA I, nos. 252 (an inscription to N~•pi Ku~eAn
Kai AnoAAOOVt); 283 (a relief of Cybele and Apollo); and 715 (an
inscription concerning a foundation to honor the inscriber's parents and
deities, including the Mother of the Gods and Apollo, by an oracle of
Apollo).
10
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In the other version of the myth which Diodorus tells, about
Basileia as the Mother of the Gods, the goddess also wanders in frenzied
grief with her hair undone, making noise on kettledrums and cymbals.

In

this case the grief is for her murdered children who become the sun and
the moon.

11

This rendition also explains the continuing practice of

honoring the goddess with noise-making on kettledrums and cymbals.
Attis is not mentioned.
In a brief summary of the version of the myth of Attis told by the
third century B.C.E. elegiac poet Hermesianax, preserved for us by
Pausanias, we are told that Attis was born "unable to make children" (ou
TEKvonoios) to a Phrygian named Calalis.
sense, "castrated from birth."

12

Attis in this version is, in a

When he grew up, Attis went to Lydia

where he "celebrated CE•eA.Et) for the Lydians the orgia of the Mother."
He was honored so much that Zeus became angry and sent a boar to wreak
havoc on the crops.

The boar killed Attis and some of the Lydians.

This explains why the Galatians at Pessinus abstain from pork.

13

The version of Hermesianax has several elements in common with the
myths and legends of Attis already summarized.

As in the legend from

11

Diod. Sic. 3.57. This narrative shows conflation of what must
be a tradition of a creation cycle and a euhemeristic explanation.
Detailed analysis is beyond the purview of this project.
12
13

Pa us. , 7. 17. 9.

Kat Tl EnoµEVOV TOUTOls raA.aTOOV Bprocriv at IlEOOLVOUVTU EXOVTEs,
uoov aux &nToµEVOl.
(And those of the Galatians (Gauls) who hold
Pessinus carry out a custom in accordance with this by not touching
swine.) This similarity to Jewish dietary laws is noteworthy but will
not be discussed in this dissertation.
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Herodotus, Attis dies in connection with a boar that is overtaking
Lydia, an event which becomes an etiology for Pessinuntian dietary laws.
This also bears some similarity to the sacred account by the wise man
quoted by Lucian (4.3.1), that Attis was a Lydian who taught the rites
of the Great Mother.
inadequacy.

Hermesianax mentions his congenital procreative

This identifies Attis as less than male, just as his

castration does in other renditions, including the unnamed authority in
Lucian, DDS.

The Castrated Attis

6.1. 2

In several other versions of the myth told in narrative form or as
explanations of the galli's ritual castration, Attis castrates himself.
This interpretation can legitimately be understood as an important
version for the cult in Anatolia.
Pausanias and Timotheus (Arnobius)

6.1.2.1

Pausanias, probably a Lydian who wrote his travel guide to Greece
in the middle of the second century C.E. summarizes the version of
Hermesianax in connection with a sanctuary of the Meter Dindymene and
Attis in Achaia.

He says that he could not find out the

an6pp~Tov,

or

"secret of the mystery rite" about him, but relates the version of
Hermesianax.

Pausanias appears to view this as the older Greek version,

because he then continues with the "current view" about Attis,
apparently the view with which he is familiar as the Galatian version.

14

14

voµ{~oucr{ ya µflv oUx oUToo Ta. ac; -rOv ~'A't'LTl'J, &AA.cl 8nt.x00pt6~ EcrLtv
auTov Aoyo~.
(They certainly do not hold the same

UAAO~ cr~{criv e~
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Assuming he is a Lydian, this is likely to be the "Anatolian" view
rather than the Greek.

This version is also found in a more detailed

form in the late third century Christian writer Arnobius.

He attributes

it to a Timotheus, probably identified as the Eumolpid Timotheus who
participated in the institution of the Alexandrian cults under Ptolemy
I.

15

In any case, Arnobius's own comments indicate that this is a

tradition with some antiquity in his time.

16

The basic elements of the

versions of Pausanias and Timotheus are quite consistent and may be
summarized here together.
The myth begins with the sperm of Zeus which, combined with the
earth, gave rise to Agdistis.

In Pausanias, the sperm simply falls to

the earth, but Timotheus contains an elaborate story.
In the territory of Phrygia there is . . . a rock of an unheard-of
desolation throughout, the name of which is Agdus, so called by the
natives of that region. Stones taken from it, as Themis had
enjoined by an oracle, were thrown on the earth, empty of mortals,
by Deucalion and Pyrrha; and from these, along with the others, this
Great Mother, as she is called, was shaped and given breath. Her,
resting and sleeping on the very crest of the rock, Jupiter craved
for himself with incestuous desires. But in spite of his continued
efforts, he failed to accomplish what he had proposed to himself and
was defeated. Then the rock conceived and, with many groans going

things about Attis, but there is another legend which is indigenous
among them. )
15

See Lane, "The Name of Cybele's Priests," at note 21.

16

Arn. Adv. Nat. 5.5. He says that the tradition is one that
Timotheus ex reconditis antiquitatum libris et ex intimis eruta,
quemadmodum ipse scribit insinuatque, mysteriis. ("dug up out of obscure
books of antiquities and from the most esoteric mysteries, as he himself
implies.") Arnobius of Sicca, The Case Against the Pagans, trans.
George E. McCracken. Ancient Christian Writers Series, ed. Johannes
Quasten, and Joseph Plumpe, no. 7 (Westminster, Maryland: Newman Press,
1949) 414.
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before, in the tenth month, Agdestis is born, so called from his
mother's name.
Agdistis is born a hermaphrodite, as Pausanias says, "a demon with
17

double genitals, those of a man and those of a woman."

Timotheus

emphasizes the resultant strength and ferocity of Agdistis, "stimulated
by both sexes, "

18

and the havoc that Agdistis wreaks in this wild state.

Pausanias says simply that the deities feared him.
The result is essentially the same.
genitals.

The gods cut off the male

Timotheus offers an elaborate explanation.

council to decide what to do about Agdistis.
Dionysus, devises a plan.

The gods hold a

Liber, another name for

First he inebriates Agdistis.

Then while

Agdistis sleeps in an alcohol-induced stupor. Dionysys sets a rope trap
so that when Agdistis wakes up the rope noose severs the male genitals
so that he bleeds profusely.
At that place, whether from the severed genitals or the blood, a
tree grows up, either an almond or a pomegranate.

The daughter of the

king or the river Sangarios, named by Timotheus as Nana, takes the fruit
of the tree and puts it in her womb,

19

and she becomes pregnant.

Timotheus tells a more extended story about the pregnancy.

17

Her father

,
- ':J,
,
'
'
Batµova
BtnAfl axovTa atBota, Ta µav avBpos, Ta Ba auTrov
':J

,

'

'

':J

yuvatK6s.
18

huic robur invictum et ferocitas animi fuerat intractibilis,
insana et furialis libido et ex utroque sexu.
(In him there was an
invincible and ferocious power of passions which was untamed, insane and
frenzied desire from both sexes.)
19

KoAnos in Pausanias, sinu in Arnobius.
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assumes she has been raped and shuts her away so that she will starve to
death, but the Mother of the Gods feeds her to keep her alive.
At tis is the boy who is born, exposed, and tended by he-goats or
fed on the anomalous "he-goat's milk."
beautiful.

He grows up to be superbly

Agdistis falls in love with him.

20

In Timotheus' version,

Agdistis buys the favor of Attis with "improper attentions,"

21

gifts of wild beasts, and they wander together in the forest.

such as
Attis at

first lies about the source of the gifts he is receiving, claiming that
they are the products of his own efforts, but under the influence of
wine he tells the truth, that they are rewards from Agdistis.

This

explains the prohibition of wine in his sanctuary.
Then an attempt is made to marry Attis to the daughter of the king
at Pessinus.

In Pausanias, Attis is sent there by his family.

In

Timotheus, Midas, who is the king at Pessinus, plans to marry Attis to
his daughter in order to terminate his association with Agdistis, and he
closes the city for the security of the wedding celebration.
Pausanias describes what transpires at the disrupted wedding
briefly, "The marriage-song was being sung, when Agdistis appeared, and

20
21

In Timotheus, so does the Mother of the Gods.

The pattern here looks like the Athenian homosexual pairing of
adult males and adolescent boys, which will be discussed below. In
Timotheus, Agdistis is still male, but in Pausanias the gender is not
specified.
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Attis going mad cut off his genitals, as also did he who was giving him
.
.
.. 22
his daug ht er in marriage.

The version in Timotheus is more complex,

But the Mother of the Gods, knowing the youth's fate, and that he
would be safe among human beings so long as he was free of a
matrimonial alliance, enters the closed city, having lifted its
walls with her head, which began to have towers because of this. As
for Acdestis, bursting with anger at having the boy torn from him
and brought to have interest in a wife, he inspires all the guests
with fury and madness.
Here Agdistis and the Mother of the Gods are not identical but they show
a clear alignment of interest, the Mother who knows what is best for
Attis and Agdistis who is consumed with passion for him.
Terror-stricken, the Phrygians cry out 'Adore, adore' ; the daughter
of the concubine of Gallus cuts off her breasts, <in emulation of
the self-mutilator>. Attis snatches the flute which the one who was
goading them to fury was carrying, and being himself full of frenzy,
and roving about, hurls himself down at last, and under a pine tree
mutilates himself. With the stream of blood his life flits away.
From the blood which flowed, a flower springs up, the violet, and
entwines the tree. Thence was derived and arose the custom that
even now the sacred pines are veiled and garlanded. The maiden who
had been the bride, whom Valerius the pontifex writes was named Ia,
covers the breast of the lifeless one with soft wool, sheds tears
with Acdestis, and slays herself. When she dies, her blood is
changed into purple violets. The Mother of the Gods digs under
these, from which an almond grows, signifying the bitterness of
burial. She then bears away the pine tree under which Attis had
robbed himself of his manhood, to her cave, and about the trunk of
the motionless tree, joining in lamentations with Acdestis, she
23
beats and wounds her breast.
The image of the cult is evoked here, where music induces the
worshippers to frenzy and self-mutilation.

24

The location of Attis's

22

al.i5oi:'a

Paus. 7.17.12. uµevaioc; aE: Tii5ETO KUL "Ay/5icrnc; ecptcrTaTat. KUL Tel
cl7tEKOljlE µavdc; 0 "ATTT]c;, cl7tEKOljlE aE: KUL 0 TTJV 8uyaT8pa atml,1

aiaouc;.
23

Arn, Adv. Nat. 5.7.

24

The identity of the "daughter of the concubine of Gallus" (Galli
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self-castration under a pine tree is a common theme, as has been
mentioned, in both literary and iconographic references, and the ritual
practice of adorning the pine tree and mourning it in Attis's place is
attested elsewhere, as will be seen.

6.1.2.2

Ovid and Catullus

Ritual and myth are seen together in a pattern similar to but
distinct from that found in Pausanias and Arnobius in a short version of
the myth in Ovid's Fasti mentioned above, from the end of the first
century B.C.E.

25

In answer to Ovid's question about why the galli

castrate themselves, a muse answers:
In the woods a Phrygian boy of handsome face, Attis by name, had
attached the tower-bearing goddess to himself by a chaste passion.
She wished that he should be kept for herself and should guard her
temple, and she said, "Resolve to be a boy for ever." He promised
obedience, and "If I lie," quoth he, "may the love for which I break
faith be my last love of all." He broke faith; for meeting the
26
nymph Sagaritis,
he ceased to be what he had been before. For that
the angry goddess wreaked vengeance. By wounds inflicted on the
tree she cut down the Naiad, who perished thus; for the fate of the
Naiad was bound up with the tree. Attis went mad, and, imagining
that the roof of the chamber was falling in, he fled and ran for the
top of Mount Dindymus. And he kept crying, at one moment, "Take
away the torches!" at another, "Remove the whips!" And oft he swore
that the Palestinian goddess were on him. He mangled, too, his body

filia paelicis) is unclear here, but the action an attempt like that of
Attis to be "neither male nor female." Diodorus Siculus relates a
history of connection of the Amazons and the Mother of the Gods
(3.55.4-9), but no mention is made of removal of breasts in connection
with her cult. The references to female mutilation and suicide are
rare, if not isolated, as is the action which produces the almond tree.
25
26

0v. Fast. 4.223.

Sagaritis may correspond to the daughter of the river Sangarios
who is Attis's mother, impregnated by the fruit of the tree which grows
up where Agdistis was castrated.
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with a sharp stone, and trailed his long hair in the filthy dust;
and his cry was, "I have deserved it! With my blood I pay the
penalty that is my due. Ah, perish the parts that were my ruin!
Ah, let them perish," still he said. He retrenched the burden of
his groin, and of a sudden was bereft of every sign of manhood. His
madness set an example, and still his unmanly ministers cut their
vile members while they toss their hair. In such words the Aonian
Muse eloquently answered my question as to the cause of the madness
27
of the votaries.
In common with the version in Pausanias and Arnobius, Attis castrates
himself in a state of madness occasioned by imminent or accomplished
sexual union with a female figure other than the goddess.

In this case,

Agdistis is not mentioned, and the passion and decision is Attis's and
it is a "chaste" (casto) attachment.

28

The goddess desires that Attis

serve her (sibi servari) and guard her temple (sua templa tueri) as a
perpetual youthful servant (puer), as discussed above.

29

Union with a

female figure occasions a change of identity, an act in this case in
which he breaks his own promise to be a perpetual puer and abandons
being what he was (desinit esse quod fuit).

In a frenzy of guilt and

remorse he destroys the genitals that he blames for his ruin.

What has

been destroyed here is his status as puer and his bond of chaste love
for the goddess.

The offended goddess wreaks her vengeance upon the

Naiad, the tree-spirit.

In both cases a tree is cut, but here it

represents the female figure, rather than Attis.

Likewise the female

figure united or potentially united to Attis dies in both versions.

27

0v. Fast. 4.223-244.

28

0v. Fast. 4.224.

29

0v. Fast. 4.225-6.

Trans. James George Frazer in LCL.
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Another narration of the Attis myth is found in Catullus 63, which
was summarized above.
as a gallus.

This rendition identifies Attis almost completely

The course of events shows both similarities and

differences from other renditions.

The forest location is common, but

for Catullus the entire action takes place there, except the
sea-crossing, and there is no reentry into civilized territory.
Ovid, Attis begins by being drawn to Cybele.
jealous and angry in her possession of him.

As in

She is portrayed as
The goddess-induced madness

is a common theme on which Catullus provides extended reflection, but
there is no hint here that it has been induced by the prospect of
heterosexual union.

Madness seems rather to be produced by being in her

Phrygian forest domain with the other revelers.

As in most of the other

renditions, Attis's castration begins a new and ambiguous sexual status.
Catullus especially emphasizes this by the use of feminine pronouns and
various anomalous descriptions of his status.

In Catullus, Attis seems

to be a lonely and tragic self-despising figure, Cybele a distant and
controlling figure.

The image of passionate relationship present in

some of the other renditions, either with Cybele or Agdistis, is absent.
As Britt-Mari Nasstrom points out, there is also a reversal in Attis's
relation to civilization when his rendition is compared to that of
Pausanias and Timotheus.
leaves civilization.

For Catullus, Attis is in danger when he

While in the wilderness he goes mad and castrates
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himself.

In Pausanias and Timotheus, his reentry from the wilderness

into the city is the dangerous occasion of madness and castration.

30

In these various renditions of the myth, Attis emerges in each case
as an ambiguous figure who does not fit easily into categories.

He

becomes neither male nor female; he is both wild and tamed; and of
ambiguous birth, he is alive in death.

Yet this tragic and confusing

figure is also in some way "luminous," as we saw from the images of him
in Chapter 5.

The nature of this ambiguity in the myth and image can be

better understood, perhaps, in the context of the rituals and cultic
figures associated with Attis.

To do this it will be necessary to make

a reconstruction which is probable but a reconstruction nevertheless.
6.2

Myths of Cybele and Attis and Rites of Passage
The galli, representing Attis, are also ambiguous figures.

31

Both

Attis and the galli function in a kind of "liminal position" and this is
an essential aspect of understanding not only Attis's identity but also
the galli's experience and their social and religions function.

32

The

two identities become interwoven in what appears to have been a form of

30

Nasstrom, The Abhorrence, 61. Cf. the structural analysis by
Jorgen Podemann Sorensen, "The Myth fo Attis: Structure and
Mysteriosophy," in Rethinking Religion: Studies in the Hellenistic
Process, ed. Jorgen Podemann Sorenson. Opuscula Graecolatina, no. 30
(Copenhagen: Institute for History of Religions, University of
Copenhagen, 1989) 23-39.
31

32

Sorensen, "The Myth," 28.

See, for example, Nasstrom, The Abhorrence, 70-4; Will Roscoe,
"Priests of the Goddess: Gender Transgression in Ancient Religion," HR
35 (1996) 195-230.
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rite of passage for those participants in the cult who enter into the
particular form of cultic service peculiar to the galli.

33

The act of

castration was the defining moment, but the myth and ritual set it in a
particular context of meaning which appears to involve a choice of
development and an affirmation of a permanent liminal status.

Further

implications of this status and the act of castration itself will be
discussed in Chapter 7.

Phases of Rites of Passage (van Gennep) Seen in the Myths

6.2.1

Use of the term "liminal" indicates the context of a rite of
passage defined in a classic work by Arnold van Gennep.

34

He delineates

three basic phases in rites of passage, particularly passage from one
social group defining a life phase to the next.

The preliminal rites

are rites of separation which may involve purifications or physical
separation from the previous surroundings or social grouping.

The

transition rites are called "liminal" for the Latin limen, "doorway or

33

34

Cf. Sfameni Gasparro, Soteriology, 70.

Arnold van Gennep, The Rites of Passage, trans. Monika B.
Vizedom and Gabrielle L. Caffee (Chicago: University of Chicago Press,
1960; first published 1908). Britt-Mari Nasstrom in her analysis of
Catullus 63 (The Abhorrence, 45) also discusses the resultant state of
Attis after his castration as a state of liminality, relying upon
further development of van Gennep's analysis by Victor Turner, The
Forest of Symbols: Aspects of Ndembu Ritual (Ithaca, New York: Cornell
University Press, 1967) 96. Also useful is Turner's, The Ritual
Process, Structure and Anti-Structure, Symbol, Myth and Ritual Series,
ed. Victor Turner (Ithaca, New York: Cornell University Press, 1977).
Turner's work merits further attention for more detailed subsequent
work, but analysis here will be confined to the more basic structure set
forth by van Gennep.
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threshold."

The liminal phase represents a boundary state, a place in

neither one category nor the other.
removal to another location.

These might involve physical

Arrival at the new status is represented

by postliminal or "incorporation" rites, which frequently involve a
ritual meal.

35

From the descriptions of Ovid and Catullus, the three basic stages
may be glimpsed.

A kind of purification or preliminal phase corresponds

to the decision to "be a puer forever," to form a chaste attachment to
the goddess.

This would mean some form of separation from a past status

or trajectory of development, which presumably would have led to
heterosexual marriage.
forest.

In Ovid, the Attis-ga11us is already in the

In Catullus he is called to the forest.

symbolizes his separation.

Crossing the sea

In Ovid the liminal phase begins when Attis

"ceases to be what he was before" by union with the wood nymph.

The

liminal phase in Catullus begins with the entry into the wilderness and
the orgiastic frenzy on Mount Ida.
transitional state of madness.

Liminality is indicated by a

This liminal phase culminates in the act

of castration, the defining moment which leads to the Attis-ga11us's new
status.

Catullus provides extended reflection from the perspective of

the new status, described as permanent residence in liminality,
represented by the wilderness.

35

The Attis-ga11us experiences profound

Van Gennep does make a connection between rites of Attis and
this pattern of the rites of passage, but it is the ritual of the
taurobolium that he discusses. This appears to have been a development
in the cult after the first century, so it will not be discussed here.
See van Gennep, The Rites, 92-3.
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regret, but the passage across the threshold has been accomplished and
there is no return.

36

The myth as told by Pausanias and Timotheus narrates a rite of
passage into a sexual orientation that is probably best understood as
unique to the social context of this cult, but which bears similarities
. t a t•ion. 37
t o a ma 1 e h omosexua 1 or1en

Patterns of homosexual activity in

the course of male development in the Greek world will provide some
clues to the social function and significance of the ritual.

The rite

of passage appears in this myth to be an initiation into a permanent
position of ritual mediation in this context.

While it is admittedly

hazardous and speculative to reconstruct ritual and cult on the basis of
myth, a hypothetical reconstruction will prove useful so long as it is
considered only as a hypothesis.
The preliminal phase occurs by withdrawal into the wilderness where
Agdistis had once raged but where he now appears in controlled form
already castrated, as a gallus.

38

In the orgia in the forest the young

36

For the application of the rites of passage specifically to
Catullus, see Nasstrom, The Abhorrence, 75-8.
37

The terms "homosexual" and "heterosexual" are used here, but
it must be kept in mind that they are relatively recent terms, even in
English. "Sexual orientation" must be understood within a social
context. No attempt is made to address the debate on this topic
launched by Michel Foucault. On this see David Halperin, One Hundred
Years of Homosexuality (New York: Routledge, 1990) and Amy Richlin, "Not
Before Homosexuality: The Materiality of the Cinaedus and the Roman Law
Against Love Between Men," Journal of the History of Sexuality 3
(1992-3) 523-73.
38

Britt-Mari Nasstrom hints at this in a comment in her study of
Catullus 63, "[Attis] grew up to be a handsome young man who developed a
special relationship with Agdestis, which undoubtedly mirrors the common
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males can vent the wild and uncontrollable urges of adolescence, perhaps
aggravated by their unsettled sexual orientation so that their urges
seem "doubled," like those of the untamed Agdistis.

The previously

castrated galli become the individual adult companions of the
adolescents and express the attachment by giving them gifts, apparently
with some note of secrecy.
The liminal phase begins when the secret is revealed, perhaps at
the point of re-entry into the city.

Then an attempt, perhaps only a

ritualized attempt, is made to "marry them off" to women.

39

For those

who ultimately become galli, however, the mania of the goddess and the
passion of their liaison with "Agdistis" intervene to take hold of those
for whom heterosexual marriage would, presumably, be truly disastrous.
Again the liminality is a period of madness induced by the possibility
of sexual union with a female.

As the culmination of this period of

madness, they castrate themselves.
After their castration, the process of incorporation begins.

By

self-castration, the newly made gallus comes into his own chosen form of
"adulthood" in service to the goddess, putting on the particular form of
female attire characteristic of his new position.

Presumably those who

do not survive the self-mutilation are mourned particularly by their

homosexual pattern of Greek homosexuality, i.e. the older part takes
care of the younger, who plays the female role."
39

If all the adolescent boys participate in the orgia in the
forest, then presumably most of them would, in fact, marry at this
point.
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upon the communal meals of the men's club.

The erastes arranges with

three or four of the boy's friends to abduct the pais in a kind of
ritual pursuit.

The boy is then taken to the men's quarters of the

abductor where he is given presents, after which he and the friends
who arranged his abduction are taken away into the countryside where
they feast and hunt for two months.

After that the erastes presents the

boy with a military uniform, an ox, and a wine cup.

When they return to

the city, the boy sacrifices the ox to Zeus and makes a feast for his
friends in which he reports on the details of his affair with his
abductor and whether or not it had pleased him.

At this point, if there

has been force involved, the boy can avenge himself upon the abductor
and be free of him.
mark of shame.

Not to obtain an erastes was, however, considered a

Those who were selected were honored with the best

places at the dances and the races and they were given distinctive and
superior clothing to wear for the rest of their lives which indicated
their honored states as a KA.et.voe;, or "famous."
The correspondence of this initiation ritual to the threefold
structure of initiation identified by van Gennep has been pointed out by
Robert Garland.

42

It can be seen to have some confirming elements of

correspondence to the hypothetical reconstruction of the galli's rite of
passage.

Here the rite of separation involves the withdrawal of the

young boys first to the status of table servants at the men's clubs.
The abduction begins the extended liminal period of feasting and hunting

42

Garland, The Greek Way, 174-7.
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emphasized and in which a subordinate sexual relationship is implied.
Both of the youths were described by Martial as puer, the Latin
equivalent of nats, which is a term which can refer to several
categories of individuals, as was mentioned above.

Likewise, what

Cybele desires, according to Ovid, is that Attis be a perpetual puer.

47

The ambiguity of the word puer or nats (pais) represents a category
in the family system and concept of development in antiquity which does
not correspond readily to modern concepts, as was mentioned at
2.2.1.1.

Pais represents the undifferentiated category of children and

slaves at the level of the family hierarchy one step above the
domesticated animals.

"Sons" would have to emerge from this category by

a process which differentiated them from slaves, a process with some
correspondence to a rite of passage.

Mark Golden has analyzed how,

among the Athenian elite, this process of differentiation relied upon a
homosexual relationship which defined the transition to adulthood for
male citizens, not by an official ritual but in the gradual course of
relational development from adolescence to adulthood.

48

The

relationship in the case of Athens is also between an older erastes and
the younger male, designated the eromenos.

Golden analyzes, in greater

detail than can be discussed here, the stages of development in this
relationship which bring a young man from the position of pais aligned

47
48

See 6 . 1. 2 . 2 .

Mark Golden, "Slavery and Homosexuality at Athens," Phoenix 38
(1984) 308-324. His notes contain other important bibliographic
references on this topic.
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with slave status to the position of master as a controller of his own
pal"d es.

49

This period of several stages of homosexual relationship

functions, as the brief period in the Cretan context did in a ritualized
way, as an extended liminal phase.

Here the end of the process is

incorporation as an adult citizen by heterosexual marriage and the
establishment of a new generation of the family, culminating in the
birth of the first child.
For males of the elite the marriage would mean neither an exclusive
sexual relationship nor a transition to a permanent heterosexual
orientation, but there does not appear to have been a culturally
sanctioned location for a permanent non-heterosexual orientation
analogous to the social location of the galli.

50

The galli do not

appear to have been prominent in the cult in Greece and were considered
repugnant probably precisely because of their double liminal qualities:
as androgynous, neither developed into a "male" as a citizen and head of
household nor as a "female" who bears children; and as socially
ambiguous, neither in the slave status as permanently paides nor in the
son status as those who inherit the household.

They would appear to the

Hellenistic social context like the Hellenized portrayals of Attis,
permanently prepubescent males, youths who never become adults, whose
upper body musculature never fully develops and who never grow hair on

49

5

Golden, "Slavery and Homosexuality," 312-5, and 318-9.

°For later reference it is worth noting here that the repugnance
felt toward the galli in Greece, or from a "Hellenic" viewpoint, would
be based on their perpetual adolescence.
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their faces or genitals.

They are also Attis as the ''effeminate

easterner" according to Lynn Roller's analysis discussed above, the
foreigner who dwells in the margin between "civilization," as defined by
Hellenism, and the "barbarian" wilderness.

51

Yet the very liminali ty

represented by Attis had its allure, the allure expressed by Catullus of
the very frenzied madness of this marginal position.
6.3

The Lure and Fear of Liminality

6.3.1

Liminality and the Power of Pollution (Douglas)
Mary Douglas has analyzed the power in liminality as a state which

defies boundary definitions in her already classic work Purity and

Danger.

52

The liminal position is considered polluted because it is

outside of the categories which establish purity.

Yet purity pursued to

its logical conclusion means not only cleanliness but sterility.
The quest for purity is pursued by rejection. It follows that when
purity is not a symbol but something lived, it must be poor and
barren. It is part of our condition that the purity for which we

51

The nature of the interrelationships of these oppositions in
Hellenistic culture is a large and complex topic which cannot be treated
adequately here. See, for example, Fran9ois Hartog, The Mirror of
Herodotus: The Representation of the Other in the Writing of History,
trans. Janet Lloyd, The New Historicism: Studies in Cultural Poetics,
ed. Stephen Greenblatt (Berkeley, California: University of California
Press, 1988); and Hall, Inventing. Both of these authors point to the
ambiguous location of the Mother of the Gods in relation to foreignness.
(Hartog: 68, 70, 72, 75, 81, 110; and Hall: 153-4.) Hall contends that
the Mother is essentially assimilated but provides a means, in Greek
tragedy, for "externalization of the furor, strangeness, and wildness,
the 'un-Hellenic' and 'irrational' facets of accepted Greek cults."
52

Douglas, Purity and Danger. Douglas offers a much more complex
analysis of the problems and dynamics of liminality in various kinds of
societies than is implied here.
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strive and sacrifice so much turns out to be hard and dead as a
stone when we get it . . . . Purity is the enemy of change, of
ambiguity and compromise . . . . The final paradox of the search for
purity is that it is an attempt to force experience into logical
categories of non-contradiction. But experience itself is not
amenable and those who make the attempt find themselves led into
53
contradiction.
The liminal position is thus not only the location of what is polluted,
what is "dirt," what is outside the defined boundaries.

It also is the

position of special creative power as the location where change,
creation, and renewal occur.
The danger which is risked by boundary transgression is power.
Those vulnerable margins and those attacking forces which threaten
to destroy good order represent the powers inhering in the cosmos.
54
Ritual which can harness these for good is harnessing power indeed.
Liminality involves not only boundary transgression but also the
creative power and awesome potential of the primordial substance,
undifferentiated chaos, dangerous and terrifying.

Yet because of its

very danger and creative potential it has a special relationship to what
is considered sacred.

Thus the very structures and processes which

establish purity by rejection of what does not fit into categories also
affirm boundary transgressions in a ritual frame, to harness the power
of liminali ty.
In a given culture it seems that some kinds of behaviour or natural
phenomena are recognised as utterly wrong by all the principles
which govern the universe. There are different kinds of
impossibilities, anomalies, bad mixings and abominations. Most of
the items receive varying degrees of condemnation and avoidance.
Then suddenly we find that one of the most abominable or impossible
is singled out and put into a very special kind of ritual frame that

53

54

Douglas, Purity and Danger, 161-2.
Douglas, Purity and Danger, 165,
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marks it off from other experience. The frame ensures that the
categories which the normal avoidances sustain are not threatened or
affected in any way. Within the ritual frame the abomination is
55
then handled as a source of tremendous power.
The ritual frame implies social organization which sustains it, and
there may be socially sanctioned roles in which this power is seen to be
harnessed as will be seen in the case of the galli.

The danger and

power of liminality may also inhere in individuals who represent
internal boundary transgression without ritual sanction.

56

When this

liminality continues beyond the time-specific ritual frame, it will be
referred to here as an "interstitial position."

An "interstitial

position" retains some of the pollution and creative power of the
liminal position, which inheres in the person who holds this position
within the society.

As a social position, an interstitial position is

part of the structure of social organization.

It is not "outside of"

society, but in society's "interstices," margins between more "stable"
categories.

Attis Between the Boundaries in Hellenistic Culture:
Androgyny, Boundary Territories (Amazons and Effeminate
Easterners)

6.3.2

What is a liminal or interstitial position depends upon the
dynamics of the system of categorization and definitions of purity in a
given social context.

From the perspective of Hellenistic culture,

Attis appears in just such a liminal position at several of the most

55

Douglas, Purity and Danger, 165.

56

Many elements of Douglas's analysis are glossed over here,
especially the relation of ritual, boundary, and body.
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significant oppositional boundaries which defined that culture: male and
female; slave and son-citizen; Greek and barbarian; civilization and
wilderness; controlled behavior and frenzy; and, ultimately, also life
and death.

57

Three of these oppositions can be seen in what has been

described as rhetorical commonplace in the "three reasons for
gratitude," which read, in the version attributed to Thales by Diogenes
Laertius,

•ptrov •ou•rov EV8Ka xaptv exeiv •ft Tuxn· npro•ov µev o•t av8prono~
€yev6µriv Kai. OU eriplov, el.a on civfip Kai OU yuvfi, •pt•ov on "EA.A.riv
Kai. ou J3apJ3apo~ .
. to have gratitude to Fortune for three things: first for being
born a human being and not a wild beast, then for being born a man
58
and not a woman, third for being born a Greek and not a barbarian.
These three oppositions and the others are interrelated, but most
readily evident among Attis's boundary transgressions is his androgyny.
In this area of liminality, he also fits into other Hellenisticallydefined liminality as well.

59

57

While boundary definition need not require dualistic
oppositions, they are characteristic of the Hellenistic context.
58

Diog. Laert. 1.33. For citations attributed to Plato see Wayne
A. Meeks, "The Image of the Androgyne: Some Uses of a Symbol in Earliest
Christianity," HR 13 (1974) 167, n. 7. Meeks points to the statement as
a commonplace and cites sources which show how it was transformed in
Judaism for use in the synagogue liturgy as a prayer of thanks by Jewish
men for not being made a gentile or a woman or a beast (167-8, ns. 8 and
9.) Relevance to Gal 3:28 will be discussed in Part C.
59

An argument for androgyny as the foremost aspect of Attis's
identity, as opposed to definition of him as a "fertility god," is made
by Carsten Colpe, "Zur mytholog!schen Struktur der Adonis, Attis- und
Osiris-liberlieferungen," in lisan mithurti: Festschrift flir Wolfram
Freiherr van Soden, Alter Orient und Altes Testament, Veroffentlichungen
zur Kultur und Gesschichte des Alten Orients und des Alten Testaments,
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Androgyny, as a state of boundary transgression was perceived as a
threat both internally and externally.

When androgyny occurred in

physical form in the birth of hermaphrodites, it was seen as an ill omen
and a sign to be destroyed.
thrown in the sea.

Such children were usually left to die or

60

The Amazons also appear in a liminal position in the Greek
mythological framework as an external androgynous threat.

A study of

Greek perception or creation of them by William Blake Tyrrell shows how
they function as liminal in Greek categories.

61

As masculine females

they are the precursors of the "effeminate Persians" who later inhabit
the areas of Asia Minor which form the territorial margins of Greece.

62

There they pose a military threat and a threat to all that is
civilization from the Greek viewpoint, beings in a sense monstruous in a

ed. Kurt Berherhof, Manfried Dietrich, and Oswald Loretz
(Neukirchen-Vluyn: Verlag Butzon and Bercker Kevelaer, 1969) 23-44. He
assumes a greater antiquity for the castration tradition in connection
with Attis than some other scholars, but the antiquity of the tradition
preceding the Greco-Roman era is not an issue here. Colpe also points
to the philological argument for the original androgyny of Cybele set
forth by Wolfgang Fauth, "Adamma Kubaba," Glotta 45 (1967) 129-48.
Fauth makes an interesting case, but it likewise is not of concern here.
60

see Delcourt, Hermaphrodite, 43-4. Examples of discovery and
destruction of hermaphrodite children in the Roman context can be found
also in Livy Iulii Obsequentis: 3, 22, 27a, 34, 36, 48, 50, and 53.
61

William Blake Tyrrell, Amazons: A Study in Athenian Mythmaking
(Baltimore and London: Johns Hopkins University Press, 1984). Whether or
not there was ever an Amazon culture is not the concern of Tyrrell's
study, nor is it of any import here. Tyrrell examines how the Amazons
function in Greek (specifically Athenian) myth to support Athenian
family and social organization.
62

0n the homelands of the Amazons, see Tyrrell, Amazons, 55-7.
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"twilight zone," as Tyrrell puts it, of "animal/human, god/human, and
male/female beings;

they are not civilized. "

63

The Persians become

assimilated to them in the Greek imagination as a threat to be defeated,
according to Tyrrell, as soft men in place of hard women, on the basis
of qualities perceived to inhere in their Asiatic homeland which has
three meanings,
It is a land outside Greece on the frontier of civilization and
savagery. Through the assimilation of Persians to Amazons it is a
land that is soft, one that emasculates its men and virilifies its
women. It is a land of slaves. . . . The Greeks defeated the
Persians, who would have enslaved them as they had the redoubtable
Amazons. The link connecting Persians Amazons, and the meaning
64
of their homeland in Asia is slavery.
Androgyny, the territory of Asia, barbarians, and slavery merge in the
Greek system of categories in a threatening liminal territory to the
east.

65

The Amazons as they are described in Greek narrations as
inhabitants of the territories of Asia Minor ruled over by the Mother of

63

64
65

Tyrrell, Amazons, 59.
Tyrrell, Amazons, 63.

Tyrrell cites a passage from Aristotle (Pol. 1327 b 18-34) which
also associates lack of spirit, cowardice, and tameness with Asia in
contrast to the spirited, warlike, and wild European nature. Aristotle
explains this by the presence of the harsh season in the cold climates
of Europe in contrast to the mild and seasonless climate of Asia.
Tyrrell's contrast of Greece and Asia on this basis is, however,
problematic since Aristotle's argument idealizes the liminal place of
Greece between the two as the nationality suited by symbolic geography
for world rulership. Greece is thus in the position of moderating
between European savageness and Asian servility in Aristotle's view
because of its interstitial, or liminal, position. A paradox for
Aristotle's view, however, is the Greek tendency to apply wildness and
frenzy to the eastern as well as the northern peoples.

376
the Gods have a special devotion to her and spread her cult,
establishing the mysteries at Samothrace.

66

Appropriate to the goddess

of the liminal territory is worship by the masculinized females, who
continue to exist in the Greek mythic imagination, as well as the
feminized males who actually serve the goddess in her temples in the
heart of her territory.

67

By geographic association, the Greeks perceive those who inhabit
this territory as enslaved.

While the question of slave status does not

seem to relate as directly to the course of development in the case of
the Amazons as I would contend it does in the case of the galli, the
Amazons are also perceived in this system as daughters, female paides,
who fail to make the transition into adulthood, defined for a woman in
the Greek context not so much by marriage itself as by bearing a child

66

Tyrrell, Amazons, 55, 77. A helpful collection of the literary
references is also found in Florence Mary Bennett, Religious Cults
Associated with the Amazons (New York: Columbia University Press, 1912;
reprint.New Rochelle, New York: Aristide D. Caratzas, 1987) 17-29. See
also Diod. Sic. 3.55.8-9. The other deities which received the devotion
of the Amazons were also seen as non-Hellenic.
67

Androgyny is found also the form of "two-fold" deities and
deities who practice transvestitism, a number of which are distinctive
to Asia Minor. Zeus of Labranda in Caria, for example, is a bearded god
iconographically quite similar to the Ephesian Artemis,and understood to
be bisexual. Heracles, "the pre-eminently virile hero," also exchanges
clothes with the Lydian queen Omphale, to whom he is enslaved and
required to perform tasks normally defined as female (See OCD, s.v.
"Omphale.") The Mother of the Gods also has androgynous aspects,
Agdistis whom we have seen already in the Attis myth and inscriptional
evidence, and Misa, an androgynous goddess identified with her in an
Orphic Hymn. On the bisexual deities, see Delcourt, Hermaphrodite,
18-32.
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to her husband which he can know with certainty he has fathered.

68

They,

like the galli, remain in developmental "limbo," no longer children but
also not fully adults.

They are perceived as promiscuous and bear

children whose fathers cannot be determined, and are thus defined in
Greek categories as bestial and savage, outside of civilization as
defined by clear paternal lineage.

69

In the Greco-Roman family system,

this lack of determinable paternal lineage would also associate
The discussion of the galli below will

offspring with slave status.

show how they, too, would be associated with slavery by their inability
to generate or claim offspring.
Androgyny expressed in clothing was also indicative of liminality.
Delcourt collects the literary evidence on transvestism in the Greek
antiquity in her volume on Hermaphrodite.

70

She shows that in general

donning the clothing of the other sex was associated in some way with
sexual union, either as a part of rites of passage toward marriage or in
the annual orgiastic celebrations connected with Dionysus, a liminal
phase with a ritual frame.

Transvestitism can thus be associated with

liminal phases, and a permanent change of clothes would indicate a
permanent state of liminality.

68

Tyrrell, Amazons, 65-6 and 76.

69

Tyrrell, Amazons, 30-1. He relies on the Cecrops myth, for
which the sources are late and Roman, as he acknowledges.
70

Delcourt, Hermaphrodite, 1-16.
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Androgyny was associated with the primordial origins as well as the
dangerous limina of rituals and territories in the Greeks' human
experience.

Plato interprets Hesiod's description of Earth and Eros

proceeding from the neuter chaos as "the two sexes issuing from a
. . t.ive u t rumque. .. 71
pr1m1

He also narrates the well-known philosophical

myth of the original self-contained androgyne which was split to form
male and female.
sex.

72

In the philosophical myth, the androgyne was a third

The androgyne's behavior occasions a council of the gods to

determine a course of action to establish control, similar to that held
to solve the "problem of Agdistis.

11

The solution is to slice them in

two into male and female because they cannot be permitted to continue to
.
t.ious. 73
b e 1 icen

Self-contained generativity from such a boundary

transgression is viewed as dangerous.
The theme of androgyny as a means of salvation is prominent in the
gnostic trajectory of early Christianity, but the gnostic texts which
emphasize this theme of return to a primal androgyny postdate the period
. . t ry, 74
o f P au 1 , s m1n1s

During the period of the early Empire, however,

71

Delcourt, Hermaphrodite, 17. Pl. Symp. 178B. The reference is
not quite as direct as Delcourt implies. Orphic cosmogonies expand on
this theme.
72

Pl. Symp. 189E-193D, attributed by Plato to Aristophanes. See
Delcourt, Hermaphrodite, 73-4; and Meeks, "The Image," 185-6, and n. 87.
Meeks shows how the rabbis used the myth in interpretation of Genesis.
Pl. Symp. 190C.
74

0n the theme of androgyny in gnosticism and early Christianity,
see Meeks, "The Image," 165-208; Jonathan Z. Smith, "The Garments of
Shame," in Map Is Not Territory: Studies in the History of Religions,
Studies in Judaism in Late Antiquity, vol. 23 (Leiden: E. J. Brill,
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the theme of unification of male and female as opposites emerges as part
of the Greco-Roman religious and philosophical ethos in which the
various streams of Christianity grew and is hardly an exclusively
Christian phenomenon.

75

Both Christian and "pagan" movements of this

type held up Attis as a model as they sought salvific power in a liminal
position between male and female and the "asexuality" of Attis became
transformed into a new model of purity.

76

Given the emergence of

gnosticism as a religious development over the course of the first two
centuries of our era, however, we must recognize that to understand the
significance of androgyny in the ancient world is to aim at a shifting
target.

1978) 1-23; Elaine H. Pagels, "The Gnostic Vision," Parabola 3 (1978)
6-9; Marvin W. Meyer, "Making Mary Male: The Categories of 'Male' and
'Female' in the Gospel of Thomas," NTS 31 (1985) 554-70.
75

Predating and current with Paul evidence of the notion of
androgyny as salvific is not as abundant as it is in texts dated to the
second century and later, but part of this evidence is in orphic texts
which are difficult to date. Marie Delcourt collects some of these and
other significant philosophical representations of androgyny, in
addition to Plato.
(Delcourt, Hermaphrodite, 67-83.)
76

Several texts from later antiquity lift up Attis as a salvific
model because of his androgyny and consequent "purity." The Christian
sect of the Naassenes found in Attis a salvific figure, according to
Hippolytus (Refutatio Omnium Haeresium 5.2). The Emperor Julian, who
attempted to restore the traditional deities after Constantine's
endorsement of Christianity, also found in Attis a salvific figure.
(Julian Or. 5). His passion for the traditional gods is credited to his
education under the eunuch tutor Mardonius during his early years of
Christian education in Cappadocia, and later under a pagan philosopher
at Ephesus. The Neoplatonic writer Sallustius expresses a perspective
similar to Julian's in his De diis et mundo 4.7-11.
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Implications of Anatolia as the Center of Its Own World (Not
the Liminal Territory of Greece)

6.3.3

This discussion of Attis and the galli, who occupy a liminal
position from a Hellenistic point of view should offer some glimpse of
the complexity of the cult in Anatolia.

We must recognize that

Anatolians would be inclined to view themselves as the center of their
own world, not as a liminal territory of Greece, and thus their view
would be significantly different.

We do not have an extensive literary

record in any of the indigenous languages of Anatolia to inform us about
what their perceptions of their own cults or of either the Persian or
Hellenistic incursions may have been, although in Chapter 3 we saw some
clues to their distinct religious ethos.

In addition the various

Anatolian groups' own self-perceptions and self-definitions would surely
be influenced greatly by the Hellenistic colonizers' perceptions of
them, given the widespread use of Greek as the lingua franca and of
Hellenistic educational and cultural institutions.

We cannot undertake

here a thoroughgoing application of sociological and anthropological
methods to this question, but we can recognize that what Paul met in
Anatolia, from his own bicultural perspective as a Hellenistic Jew or
Jewish Hellene, was a distinctive multi-culture within the Greco-Roman
world.

Even though we have made an effort to enter the territory as he

would, from the east, he also enters with a Hellenistic education and
thus may well have brought the Hellenistic image of Anatolia as a
limianl territory with him.
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6.4

Rituals of the Cult of Cybele and Attis

6.4.1

Consistent Elements and Evidence of the Cult at Rome
In the preceding discussion of the myths of Cybele and Attis,

mention has already been made of several elements of the rituals, such
as the raucous grieving over Attis in the form of a pine tree.

Much of

the further evidence about various aspects of the ritual is either from
the cult at Rome or sources from the late Empire or both.

Such evidence

cannot be uncritically transferred to central Anatolia in the first
century C.E.
Enticing, for example, is a calendar of the March festivals for
Attis from the fourth century C.E. which lists ritual events over the
course of two weeks in the last part of March.

Several scholars provide

reconstructions of the course of events on each of these days and show
the connection of the rituals to the collegia responsible for them.

77

Thus the sequence is related: Canna intrat, the entry of the reeds,
accomplished by the collegia of the Cannophori or "Reed-Bearers;" Arbor

intrat, the entry of the tree, accomplished by the Dendrophori, the
"Tree-Bearers" who cut the tree and carry, as the surrogate of Attis's
body in a funeral procession, as the mourning begins; Sanguem, the "Day
of Blood," when the galli flagellated themselves and when young men
became galli by self-castration;

77

Hilaria, the "Day of Rejoicing," after

Graillot, 108-49; Showerman, The Great Mother, 56-60;
Vermaseren, Cybele and Attis, 113-24; and Stephen Benko, The Virgin
Goddess: Studies in the Pagan and Christian Roots of Mariology. Studies
in the History of Religions, Numen Bookseries, ed. H. G. Kippenberg and
E. T. Lawson, vol. 59 (Leiden: E. J. Brill, 1993) 71-4.
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the surrogate burial of Attis; Requietio, or the "Day of Rest;"
Lavatio, the day on which the cult image of Cybele and the instruments
bloodied on the "Day of Blood" are taken to the Almo and washed; and
finally the Initium Caiana, about which little is known.

Following this

in April a series of feast days known as the Megalensia was celebrated
at Rome with sporting and theatrical events in honor of the Magna
Mater.

78

Scholars do not agree about when the various elements of this
ritual calendar were introduced into the cult at Rome and which elements
are "Phrygian."

79

Yet even though we cannot rely on all the elements of

this orderly calendar, we can be confident of those we have already seen
in the myths.

Certainly these included orgiastic rituals accompanied by

the deep-voiced rhythm of the big drums, shrill flutes, and cymbals.
These orgia are also consistently associated with mourning in references
to Phrygia.

The mourning takes place as a kind of funeral ceremony for

Attis in the form either or an image or a pine tree, wrapped in

78

See Vermaseren, Cybele and Attis, 124-5, and his notes for
further references.
79

A helpful summary of the basic positions is provided by Garth
Thomas, "Magna Mater and Attis.
ANRW II.17.3 (1984) 1500-35.
A
traditional view, associated generally with the assumption of the
"dying-rising god" saw the evidence of the cult at Rome as applicable to
the cult generally across the Roman Empire. Pierre Lambrechts' view of
a historical development of the cult which varied geographically is part
of his theory of the late introduction and deification of Attis. His
view on the cult is most economically presented in Pierre Lambrechts,
"Les fetes «phrygiennes» de Cybele et d'Attis.
According to
Lambrechts, the element of Hilaria which would be associated with the
"rising" of Attis in some form is a later development. Another aspect
of the dispute is the theory that the Emperor Claudius was responsible
for promotion and reform of the cult.
11

11
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garlands.

The funerary ritual is also attested in the myths, confirmed

at Rome in the Arbor intrat.

Mania and general mayhem on the "Day of

Blood," including the self-castrations by the Attis-gallus figures also
appear in the myths.

Ritual change of clothing by Attis or the galli is

also a consistent feature.

Of these elements as general aspects of the

rituals of Cybele and Attis in Anatolia we can be reasonably secure.
The version of the myth found in Pausanias and Arnobius may also
indicate some form of wedding ceremony as part of the ritual, as the
context from which the ritual frenzy emerges.

This may be distinctive

in Anatolia given the likely origin of this version of the myth.
Additional information from ancient sources can amplify our impression
of these basic elements even though it is impossible to provide as
complete a picture as is offered by the data about the cult at Rome.

Evidence of Cult "Mysteries" in Anatolia

6.4.2

Giulia Sfameni Gasparro has assembled the data for the cult's
"mysteries" in Anatolia in a chapter of her monograph on the soteriology
of the cult.

80

Her concern is to establish the relationship between the

"esoteric-initiatory" form of the cult and the "public" form, and
whether both can be traced back to the cult's Anatolian form.

81

Sfameni

Gasparro collects the important attestations of various aspects of the
cult in Anatolia during and before the first century C.E.

80

Sfameni Gasparro, "The Problem of the Phrygian Mysteries," chap.
in Soteriology, 64-83.
81

Sfameni Gasparro, Soteriology, 65.
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We have already seen the mention of "mysteries" in an inscription
from Sardis in the Persian period, an order from the Persian governor
proscribing anyone who serves the cult of Zeus Baradates from
participation in the mysteries of Sabazios, Angdistis, or Ma.

82

This is

acknowledged as the earliest mention of "mysteries" of Agdistis or the
Mother of the Gods in Anatolia, but it is unclear what the Persian
governor may mean by the term.

83

As Sfameni Gasparro points out, the use

of the term to refer to rites of Cybele becomes frequent in the
Hellenistic and Roman period, along with the terms opyta or opytacrµo(,
but to what extent it refers is to private or to public ritual is

. 84
uncer t a1n.

In some cases the term "mystery" used of the cult appears

to denote the self-castration of the galli,
could be more general are also found.

86

85

although references which

Other evidence on the

82

See 4. 4. 2.

83

Sf amen1· Gasparro, S o t er10
. 1 ogy, 66 - 7 . ( µucr•~pta
'
)

84

Sfameni Gasparro, Soteriology, 68.

85

Sfameni Gasparro, Soteriology, 70, and 77, nn. 75-7. The
references are later Latin sources (Schol. in Aves and Paulinus of
Nola), except for a papyrus fragment which places a gallus in a mystery
initiatory context. (The reference is to P. Parson, "A Greek Satyricon?"
Bulletin of the Institute of Classical Studies of the University of
London 18 (1971) 53-68, Pl. VII, and Pap. Oxyr. XLII, 3010.)
86

Such general references are primarily inscriptions.
(Sfameni
Gasparro, Soteriology, 70-1.) She mentions one from Pessinus, from the
first century C.E. appears to mention an association of "co-mystes" of
"Attabokaoi" who raise an honorary stele for their benefactor. See CCCA
I, no. 60. ('A••a~oKaoi ot : •wv ·~~ ScoG µucr•~p(oov : cruvµucr•at),
"Attakobaoi who are co-mystes of the mysteries of the Goddess." CCCA I,
no. 59, also from Pessinus and dated either to the late first century or
to the second half of the second century C.E., is like it, except for
the word µucr•at instead of cruvµucr•at. Those honored in both cases have
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"mysteries" in Asia Minor is no more specific on the question of
"public" or "private" mysteries, as Sfameni Gasparro defines it.

87

If,

however, we make less demands of the data, and ask more simply for
further description of the cult in Anatolia, or in its "Phrygian" form,
we can learn something more about the rituals of the cult.

Behavior Beyond the Boundaries: Wild and In the Wilderness

6.4.3

A basic image which emerges is that of wild abandon, behavior that
moves beyond the bounds of the controls of everyday life.

This can be

seen in literary references from Greek sources as well as Latin.

We

have already seen above that Cybele is identified with the mountain not
only as overseer and guardian but also as the wilderness, the fera

montium dea, the wild goddess of the mountain, described in a Homeric
hymn.

88

Two relatively early Greek sources associate worship of the goddess
in mountain forests particularly with Cyzicus.

From Herodotus, writing

in the fifth century B.C.E., we learn of a Scythian named Anacharsis who

strong associations with the cult of the emperor as well as the cult of
Attis and the Mother of the Gods. Nothing indicates whether or not the
'A••a~oKaoi are galli or not.
Another from Pergamum, dated to the Roman
period, is a votive stele raised by a Secundus, a mystes of the Meter
Basileia (LEKouvaos µu-:cr•~s M~l•Jpos Ba-:[criA]~as [avJ€e~KE), cccA I,
no. 351.
Whether or not Secundus is a gallus is also not determinable.
The other inscription is from Sardis, from 200 C.E., and refers to a
µucrT~piov YATTEL, which Sfameni Gasparro identifies as "a hall for
celebrating the mystery rites" of At tis. (See CCCA I, no. 464, and Ct1RDt1
I, no. 79.)
87

Sfameni Gasparro, Soteriology, 71-3.

88

See 4. 5. 3.
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was so impressed with the pomp of the Cyzicenes' celebration of the
feast (opT~, Ionic for sopT~) of the Mother of the Gods that he vowed to
establish a nightly rite for her upon his return to Scythia.

He does

this by hiding himself in the forest there, carrying a cymbal and
hanging images (ayaAµaTa) on himself.

89

The Argonautica of Apollonius of Rhodes, written in the third
century B.C.E., also recounts the legend of Jason and his shipmates
beset by foul weather at Cyzicus after a battle.

90

An oracular sea-bird

tells the Argonauts to ascend Mount Dindymus and make a sacrifice and
celebration to propitiate the Mother of the Gods there.

91

The Argonauts

do so and in the woods at the top cut a vine with a thick trunk and
carve an image of the goddess.

They set up this image in the midst of

some oaks and perform sacrificial rites before it to ask the goddess to
send the storm away.

They invoke her as "the Meter Dindymene, greatly

revered, who dwells in Phrygia."

92

While libations are poured on the

sacrifice,

89

Hdt. 4.76.
(Kat aDpe yap •ft µn•Pt TOOV 8arov avayovTas TOUs
Kv,tKnvous opT~V µayaAonpaneros KUpTa, au~aTO •ft µn•pt 0 'Avaxapcrts, ~v
crros Kat uyt~s aovocrT~OTI es EOOUTOU, eucratv Te KaTU TaUTU KaTa oopa TOUs
Ku,tKnvous noteUVTas Kat navvux{Ba crT~cretV. Ws
antK8TO es T~V
~KU8tK~V, KaTaBus es T~V KaAaoµevnv 'YAa{nv (~ B' ecrTt µev napa TOV
'AXtAA~tov Bpoµov, Tuyxavat
ndcra eoucra BavBperov navTo{rov nAen), es
TauTnv B~ KaTaBus O 'Avaxapcrts T~V opT~V enaTeA88 ndcrav Tft Saft, Tuµnavov
Te exrov Kat eKBncraµavos ayaAµaTa.) The introduction of foreign ritual
is not pleasing to the Scythian king, who kills Anacharsis in the midst
of his rites.

Be

Be

90

Ap. Rhod. Argon. 1.1034-1152.

91

Ap. Rhod. Argon. 1.1089-96.

92

Ap. Rhod. Argon. 1.1125-6.

(Mn•epos ~tvBuµ{nv noAvn6Tvtav
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aµuais a8 VEOL 'op~~Os &vroyft
cra{pov•Es ~~·apµov EVOnALOV ropx~crav•o,
KUL craKEU ~L~EEOOLV enEK•unov, OOs KEV LOO~
aucr~~µos nA&~oi•o ai· ~€pos, ~v e•i Aaot
K~ae{n ~UOLA~Os avecr•EVOV.
ev9ev EOULEL
c ,
'
,
c p
,
"' ,
c " .!.
93
poµ~~ KUL •unav~
EL~V wpuyes LIU.LOKOV•UL.
By command of Orpheus, the young men in full armour moved round in a
high-stepping dance, beating their shields with their swords to
drown the ill-omened cries that came up from the city, where the
people were still wailing for their king. This is why the Phrygians
94
to this day propitiate Rhea with the tambourine and drum.
Miracles of natural abundance are recounted which show that the goddess
is well-pleased with their rites.

95

The ritual appears in both cases to

imply noise-making in the forest.
Lucian, in a satire from the second century C.E., describes the
goddess herself as driven mad by Eros with love for Attis and wandering
wildly with her lions up and down Mount Ida.

96

She gains this wild

reputation because of the ritual madness she was seen to inspire in her
followers, madness associated with the cacophony of her characteristic
musical instruments.

In other Greek literary references, this wild

abandon is associated with the mountain and the forest and with the
similar mountain orgia of Dionysus.

93

Ap. Rhod. Argon. 1.1134-9.

94

Apollonius of Rhodes, The Voyage of Argo, The Argonautica,
trans. E. V. Rieu (Middlesex, England: Penguin Books, 1959) 64.
95
96

Ap. Rhod. Argon. 1.1140-52.
Lucian Dial. D. 233-4.
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The Greeks associated the Mountain Mother with Dionysus in this
manifestation.

One example is found in Euripides' Bacchae from the

fifth century B.C.E., which identifies the cult and dances of Dionysus
as of Lydian, Phrygian, and other Asian origin.

97

Dionysus travels with

a band of Lydian women from the mountain of Tmolus.

He commands them to

lift up the drums native to Phrygia, invented by Great Mother Rhea and
.
98
D ionysus.

The chorus that enters reiterates their Asian origins and

identifies service to Bacchus/Dionysus as observation of the rites of
Cybele.

&µaKap,

ocrTts, BuBa{µrov
TBABTUs 8BOOV BtBros
j3toTUV a:ytcrTBUBL
Kat 8tacrBuBTat o/uxav,
EV opBcrcrt j3UKXBUOOV
ocrtots KU8apµo[crtv·
TU TB µaTpOs µByUAas opy ta Kuj3EAas 8BµtTBUOOV
UVU 8upcrov TB TLVUcrcrrov
Ktcrcr~ TB crTBcpavro8Bts
~t6vucrov 8BpanBuBt.
LTB BUKXUL, LTB BUKXUL,
Bp6µtov na[Ba 8Bov 8Bou
~t6vucrov KUTayoucrat
~puylwv E~ op€rov •EAA&Bos Bts
,
,
,
,
, B ,
Bupuxopous ayutas, Tov poµiov.

99

0 blessed the one who, fortunately
knowing the rites of the gods,
leads a pure life
and is initiated in spirit,
celebrating on the mountains the rites of Bacchus

97

Eur. Bacch. 13-22,

98

Eur. Bacch. 55-9. atpBcr8B Tanixropt' EV noABt ~puy&v
µ~TPOs Eµa 8' BUp~µaTa.

•p€as TB
99

Eur. Bacch. 72-87.

Tuµnava,
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with holy purifications.
0 blessed the one who keeping the lawful orgia
of the Great Mother Cybele,
raising the thrysus on high,
and crowned with ivy,
serves Dionysus.
Come, (women) Bacchantes! Come, (women) Bacchantes!
(Come, women) bringing Bromion, god-pais of a god, Dionysus
100
from the mountains of Phrygia to the broad roads of Hellas.
Without further extensive discussion, it should be noted here that
Euripides' play deals with the dynamics of cult in the boundary areas in
its territorial origin and wilderness association as well as the
boundaries of behavior which is beyond the bounds of usual control.

He

shows not only the element of creative potential found in these liminal
areas but also the extreme danger of its denial.

101

Hints can be seen in this passage of the operation of the
paradoxical identification of the goddess simultaneously with law and
community order, on the one hand, and chaotic abandon in the mountain
wilderness.

Leading a holy or pure life is inherently connected to

"reveling the spirit"

(8tacrEuE-rat \j/U;\:'.ctV)

in the manner of the rites of

Cybele, with the lawfulness and conformity to established tradition
implied in the verb

SEµt-rt:urov.

102

The consequences revealed in the rest

of the play suggest that proper attention to the limits of order, in the
form of the worship of Dionysus, is vital for maintenance of community

100

The theme of Phrygian origins is repeated.

101

see also Sfameni Gasparro, Soteriology, 9-15, on the relevance
of Eur. Bacch. for the cult of Cybele.
1025ee LSJ ,

s.v.

II

,
St:µt-rEuro,

II

and s.v.

II

,
8Eµts.

II
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order within the boundaries.

Attempted suppression of the worship of

Dionysus beyond the boundaries proves to be self-destructive.

It would

appear that the goddess who protects the written law in her temple, at
the heart of Athens and elsewhere, guards the community order also by
nurturing human aspirations that fall outside the boundaries of that
order.
The images that Euripides gives throughout the play of the
worshippers running on the mountain and dancing, shrieking, and tossing
their hair in ecstatic orgia and divine mania are consistent with the
images of the cult of Cybele which Euripides credits as the origin of
the rites of Dionysus.

Such an image is evoked in Catullus 63 where the

devotees of Cybele run over the mountain sides in a state of mania with
characteristic musical accompaniment of the drums, cymbals, and Phrygian
flutes, gyrating their heads like "an unbroken heifer starting aside
from the burden of the yoke."

103

Dedications collected in the Greek

Anthology, for example, also refer to wild feet, loosened and tossing
hair, gyrating necks, and piercing shrieks of voices and musical
instruments.

104

103

catullus 63.33. (veluti iuvenca vitans onus indomita iugi). On
the association of this image with the head-gyrations of the galli, see
K. M. W. Shipton, "The Iuvenca Image in Catullus 63." CQ 36 (1986)
268-70.
104

See, for example, Gr. Anth. 6.51; 6.94; and 6.173. The
dedicants are in two cases clearly galli, but one may be a natural-born
woman or a gallus who refers to himself with a feminine name and
pronouns.
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In Demosthenes we find a similar description of night mysteries,
with mention of characteristic trappings of the rites of Dionysus, which
involve ululation.

The corresponding day-time ritual parade of the

bacchanals involves swinging snakes with alternate shouts of Euoi Saboi!
and Hyes Attes! while being acclaimed by elderly women who hold titles
in the cult.

105

The cry lends itself to the suggestion of some

association of the cult with Attis, whether it was the cry or Attis as a
.
.
t . 106
cu 1 t f igure
wh.ic h came f irs

Other examples abound.

At Rome, Dionysus of Halicarnassus. who

wrote at the beginning of our era distinguishes the frenzied aspects of
the various "foreign" cults from the decorum characteristic of native
Romans.

He indicates that while Romans participate in the cult of

Cybele according to their own custom, with sacrifices and games in her
honor, it is Phrygians who engage in all the less sedate activities,
including the ecstatic transports and frenzies, the procession with the
image of the goddess escorted by characteristic musical accompaniment,
the donning of flamboyant clothing, and begging for alms.

Portrayals of

the procession by Lucretius, Ovid, and Juvenal tend to confirm this

105

Dem. De Car. 259-60. The context is a speech by Demosthenes
intended to discredit Aeschines, in this instance by pointing to his
poverty-stricken upbringing as the son of a grammar-school teacher and a
mother who prepared the paraphernalia for the mysteries. Demosthenes
assumes that the mysteries are discredited by association with poverty
and with women.
106

See Roller, "Attis," 255. She suggests that the gods could be
personified from the cry. As she points out, Strabo's comments (10.3.18)
on this speech identify the cries as those of the rites of Sabazi.os and
of the Mother.

392
. t ure.
pie

107

The Anatolian origin of the procession in some form can be

seen in iconographical evidence.

For example, a sculpted model of a

shrine for Kybele excavated at Sardis shows a procession of male and
female votaries drinking and dancing.

108

Strabo also mentions semi-

annual "exoduses," which can be assumed to have been processions outside
of the city boundaries, of the goddess Ma from the temple state of the
Pantie Comana in which the priest wore a crown

,
) 109
( BtaB~µa .

The wild and orgiastic image of the "fertility goddess" mentioned
in Chapter 4 is thus reflected in the ritual behavior of her followers.
The connection between this "wild" behavior, at the boundaries of the
ordered civilized community, and the function of the guardian goddess in
the maintenance of that community order must also be understood in her
followers' behavior.

Divine and Human Ecstatics: Corybantes, Curetes, Dactyli and
Cabiri

6.4.4

Ecstatics in the processions and orgia of the are variously
identified as Corybantes, Curetes, Cabiri, and Dactyli, as well as
.

ga 11 1 ..

110

107

Apollonius in the Argonautica evoked this image of the young

Luer. De Rerum Natura, 2.598-657; Ov. Fast. 4.179-246; and Juv.

6.511-16.
108

Mary Jane Rein, "The Cult and Iconography of Lydian Kybele,"
(Ph. D. diss., Harvard University, 1993) 71-3. She hypothesizes a
procession to Mt. Tmolus near Sardis, as was mentioned by Euripides in
the citation above.
109

strabo 12.2.32.

110

on the basis of these different identifications of the ecstatic
devotees of the goddess and her different names, I. M. Diakonoff
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men leaping and dancing in armor and making a general ruckus by beating
.
on their
s h"ie ld s.

111

Lucretius's description evokes a similar but wilder

image of the armed escorts in the procession of the goddess, called
Phrygian or Dictaean Curetes, who shake their armor and clash "bronze
upon bronze," who cut themselves and "leap up streaming with blood"
while shaking their plumed helmets.

112

As mythical beings, the Curetes, Corybantes, or Dactyli are
assistants of the goddess who made a clamour to cover the cries of the
infant Zeus to protect him from destruction by his father.

113

They tend

to have magical and metal-working associations and to be "servants and

delineates four different Anatolian deities who appear in Asia Minor
under the name of Cybele by the time of Roman domination and associates
each with specific geographic areas. See Diakonoff, "On Cybele and
Attis," 333-40. Distinctions are also made by C. Kerenyi, "The Great
Mother of the Gods and Her Companions," chap. in The Gods of the Greeks,
trans. Norman Cameron (London and New York: Thames and Hudson, 1951)
82-90. While there may be some justification for such delineations of
different origins and associations, the distinctions are not useful
here, and it is probably best to acknowledge "the wild confusion of
places, names, myths, and cults which is characteristic of all pictures
of enthusiastic worship in ancient literature," along with Ivan M.
Linforth, The Corybantic Rites in Plato, University of California
Publications in Classical Philology, eds. W. H. Alexander, W. M. Green,
and I. M. Linforth, vol. 13, no. 5 (Berkeley and Los Angeles,
California, and London, England: University of California Press and
Cambridge University Press, 1946) 122.
111

See 6.4.3.

112

Luer. De rerum natura 2.629-643. (LCL translation)

113

See, for example, Luer. De rerum natura 2.633-639. A connection
between this myth and the Phrygian site of devotion to the Meter
Steunene at Aezanoi, has also been persuasively made by Louis Robert, as
was mentioned above. See 4.4.3.7.
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instruments of the Great Mother."
. cu lt.ic ac t.lVl. t y.
por t raye d in

114

These mythical beings were

115

Lucian portrays the Corybantes as a kind of hybrid between the
image given for participants in the rituals of Cybele and the divine
beings they represent.

They are possessed by a mania, cutting

themselves with swords and rushing around wildly to the sound of drums,
cymbals, and horn, but they are also a mad and threatening force who, as
Aphrodite warns her son Eros, may also catch him.

116

The image

incorporates both the Corybantes as divine beings and their visible
effects when they take possession of a worshipper in the ritual context
of music and dance.

114

Kerenyi, The Gods, 85.

See also Burkert, Greek Religion, 173,

and 281.
115

Hall (Inventing, 153-4) suggests that the view of these mythical
attendants and their characterization in Greek drama "owe more to poetic
imagination than to any authentic cult," as a Greek conceptualization of
foreign deities, an "externalization of the furor, strangeness and
wildness, the 'un-Hellenic' and 'irrational' facets of accepted Greek
cults." She, however, analyzes drama from the Classical period and
shows that the Greeks' construction of images of foreign cultures does
not necessarily constitute fact about them. The evidence offered in
what follows is an attempt to show what elements are not the product of
the Greek creative imagination but have some corroborating
evidence. Burkert (Greek Religions, 173) points out that these
associations of mythical divine beings clearly "mirror real cult
associations." For example, Strabo's identification (14.1.20) of a
mythical location where Couretes protected Leta's newborn children from
Hera, corresponds to the presence of an association of couretes is
attested at Ephesus by epigraphical evidence.
(See also Burkert, Greek
Religion, 417, n. 8.)
116

Lucian Dial. D. 233-4. Euripides also indicates that both the
Corybantes and the Mountain Mother could possess a person and produce a
dangerous lovesickness. He also lists Pan and Hecate as possessing
deities. Eur. Hipp. 141-50.
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Two Anatolian sources from second century C.E. Cappadocians show
that the behavior of those under divine possession described here can be
seen as characteristic of Anatolia, and not just a Greek invention of
"foreign" behavior.

A comment by Arrian, a Bithynian who was also a

governor of Cappadocia, which is preserved by Eustathius writing in the
twelfth century C.E. and describes the Phrygians,

o•i µalvov•ai •ft 'Pe~, Kai npos Kopu~nv•rov Ka•exov•ai, ~youv
Baiµovrov•Es. o•av Be Ka•aaxn au•ous •o Seiov,
eA.auv6µeVOL Kai µeya ~orov•es Kai opxouµevoi npo8ecrn{~oucri TU
µeAAov•a, 8eo~opouµevoi Kai µaiv6µevoi.
Kopu~av•irocri

They yield to madness in honor of Rhea and are possessed by the
Corybantes, that is to say, they become Corybantic, being under
daemonic control. When the divine power takes possession of them,
they rush about, they shout aloud, they dance, they predict the
117
future, being mad and powerless in the hands of the gods.
The Cappadocian medical writer Aretaeus also describes a pious madness
which causes people to cut themselves, behavior associated with
Corybantic madness as seen in Lucian,

•eµvov•a{ TLVes TU µeAea, 8EOLs LBLOLs 00s anaLTOUOL xapi~6µevoi
eucre~EL ~av•aaln·
Kai ecrTL ·~s unoA~~LOs ~ µav{~ µouvov, TU B' UAAa
crro~poveoucri.
eyelpov•ai Be auA~ Kai 8uµ~Bln. ~ µ€en. <~> TOOV
napeOVTOOV npo•ponft. EV8EOs ~Be ~ µav{~. K~V anoµavrocri, eueuµoi,
UK~Bees, 00s TeAE08ev•es ·~ Se~·
axpooi Be Kai tcrxvoi Kai Es µaKpov
acr8ev8es n6voicri TOOV •pauµn•rov.
Some people slash their limbs, with the pious notion that they are
doing something pleasing to their gods, who, they believe, expect
this of them. Their madness is limited to this assumption on their
part, because they are sane in all other respects. They are roused
by pipes and gladness of heart or drunkenness, under the instigation
of other persons who are present. This madness is what is called
enthusiasm. If they endure to the end, they are happy and free of
distress, believing that they have experienced the sacrament of a

117

Eustathius On Dionysius Periegeta 809 (ed. Bernhardy, vol. 1,
256), as cited and translated by Linforth, Corybantic Rites, 123, n. 5.
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god; but they are pale and emaciated, and the weakness caused by
118
the pain of their wounds lasts for a long time.
Such performances of self-affliction are characteristic of the galli, as
will be discussed in Chapter 7.

Here we can see, however, that an

Anatolian medical observer has described the behavior with no
implication that it is a dramatic invention.
Corybantic Possession and the Limen between Divine and Human

6.4.5

Such self-abusive Corybantic possession forms a liminal state
between divine and human, and those so possessed represent an active
divine presence.

Clues to how this was understood can be found

particularly in the works of Plato, who mentions Corybantic possession
in the liminal state as mania induced by special music and dance.

The

image of Corybantic enthusiasm is used by Plato and a number of other
ancient authors as a positive metaphor for other forms of "emotional
transport" and distinguished from madness which is an illness.

119

Some

attention to these authors' descriptions and vocabulary provides further
clues about the paradoxical interrelation of the identity of the goddess

118

Aretaeus 3.6.11 (Corp. Med. Graec. ii, p. 43, 29ff), as cited
and translated by Linforth, Corybantic Rites, 147 and n. 47. The Greek
he cites also includes the heading, 'ApE•atou KannaBOKOU nEpt at•tOOV Kat
cr~µe(rov xpov(rov na8rov ~t~~(ov a', (Aretaeus of Cappadocia concerning
causes and signs of chronic sufferings, Book A.)
119

Linforth shows that while such possession was understood as
madness it was generally viewed positively especially for its beneficial
and "curative" properties. (Linforth, Corybantic Rites, 125, 129-38, 151,
and 154. See also Dion. Hal. Dem. 22; Pl. Phdr. 228B and 234D; Cri.
54D; Ion 533D-536-D; Philo, De opificio mundi 71; De migratione
Abrahami 35; Quis rerum divinum heres 69-70; De somnis 2.1; In Flaccum
169; and De vita contemplativa 12.
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as a guardian of community order and, at the same time, the goddess of
the wild places and ritual abandon.
Ivan M. Linforth studied the verbal form based on the word
Corybants,

11

Kopul)av-ru'iv,

11

to show that it can mean "to participate in

Corybantic rites or rites of the Corybantic type," "to be possessed by
the Corybants," or more generally "to be agitated" in the sense of
.
1 t ranspor t s1m1
. . 1ar t o
emo t iona

120
coryb an t.ic possession.
.
Associated with

this verb are words which indicate possession, forms of eveeos, "full of
the deity, inspired, possessed," and Ka-rexro, a verb with multiple
meanings including, "to possess or occupy" a territory and in the
passive, "to be possessed" by a deity or "to be spellbound."

121

The major aspects can be seen, for example, in an extended passage
in Plato's Ion, where Socrates describes the poet's inspiration by the
Muse by analogy to the magnet forming a chain of bits of iron, all
dependent upon the magnetic power (Buvaµis) of the stone.

So also the

Muse inspires (€ve8ous . . . noiei) people who spread the inspiration to
others (Bia 6€ -rrov €ve8rov -rou-rrov UAArov

€veoucria~6v-rrov).

Good poets

recite not from technical skill so much as from being inspired and
possessed (OUK eK

TEKV~s

UAA, eveeoL av-res Kat Ka-rex6µevoi), just as the

Corybantes do not dance while they are in rational control of their
senses (oocrnep Ot KOpul)av-rirov-res OUK

eµ~poves

av-res opxouv-rai) but when

they shout aloud in the melody and in the rhythm, they are in Bacchic

120
121

Linforth, Corybantic Rites, 138, 144, 152, and 154.

See LSJ' s. v.

II

ev8eos'

II

II

eveoucr(a'

II

and

II

Ka-rexro.

II
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ecstasy and are possessed (UAA, eneiaav
TOV pu8µ6v,

~aKxeuoucrt

eµ~rocrtv

Kat Ka•ex6µevot).

€ts

·~v

&pµov{av Kat €ts

The analogy is extended to the

Bacchic activity of miraculously drawing milk and honey from the rivers
while in this state of possession.

The poet also brings sweets like the

bees from the gardens of the Muses, and like the bee "is a light and
winged and sacred thing," who cannot do anything until he becomes
divinely possessed and out of his senses and his mind is no longer in
him (nptv
evft.)
power

av

8vee6s T8

yav~Tat

Kat

EK~poov

Kat 0 VOUs

EV

au•~

Poets do not recite by technical skill (•axvn) but by divine
(Se{~

Buvaµet) in a state in which God removes (or captures or

destroys) their minds

(o

880s

e~atpouµevos

TOUTOOV TOV vouv).

state they are used by the deity as assistants
oracular prophets
•ois Se{ots).
voDs

µ~KETt

µ~

(xp~crµ~Bois)

(un~pa•ats)

In this

as are

and divine prophetic seers (Tots µav•ecrt

The fact that they are not in their normal minds Cols

napecrTtv) shows that what they say comes not from them but that

it is the god himself, who cries out to us through them (UAA,
aUTOs ecrTtV 0 AEYOOV, Btu TOUTOOV a€

~88yyeTat

npos

~µas).

o Seas

The one

possessed thus reveals the divine power (Buvaµts) by being possessed
(Ka•axoo) by the deity, and without his or her own mind (voGs) speaks
from the deity.

Such possession is similar to the revelation of the

auvaµets, the "deeds of power" seen in the Anatolian divine judicial
system in Chapter 3, where the deities who "possess" (Ka•axoo) towns and
territories maintain order by divine power.

Revelations of the deities'

powers in this form of possession would serve as a reminder of their
powers, to be discussed below at 6.4.6.
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Divine possession is described elsewhere in Plato and also in Philo
as divine madness and as a "mindless" state.

In passages in the

Phaedrus, for example, divinely-induced madness is distinguished from
madness as a human illness, as "the 'birth' by a complete divine change
of the customary ways" (T~V
,
) 122
yiyvoµevriv
.

Be

urro eelas e~aAAaY~s TOOV €L0080TOOV voµ(µoov

Philo extols the therapeutes who pursue a philosophic way

of life because they do not follow customary teachings but "being seized
heavenward by love, just as those in a state of Bacchic or Corybantic
ecstasy, they are in a state of divine possession until they see what
they desire" (UAA

,,

1.Boocri v.

0

urr' epOOTOs aprracr8EVT€s oupav(ou, Ka8arrep o{

)123

Divine madness appears as a kind of departure from the normal
structure of life that keeps the mind in order.

Philo describes his

experience of the mindless state in the context of his work on occasions
"when I come empty suddenly I become full being invisibly snowed upon
and seeded by thoughts from above, so that by divine possession I become

122

Pl. Phdr. 265A-B. Four types this divine madness are
distinguished as particular to four deities: prophetic (µavTLK~v)
belongs to the breath of Apollo, ritual or initiatory (T€A€OTLK~v) to
Dionysus, poetic to the Muses and erotic to Aphrodite and Eros. He also
describes the madness using forms of the word µav(a, and discusses its
benefits, including the cleansing and purifying value of madness in the
rituals (Ka8apµrov T€ Kat T€A€TOOV.) Pl. Phdr. 244A-245C. On this
passage see also Ivan M. Linforth, Telestic Madness in Plato, Phaedrus
244DE, University of California Publications in Classical Philology,
vol. 13, no. 6 (Berkeley and Los Angeles: University of California
Press, 1946) 163-72.
123
11

0UT€

€~

Philo De vita contemplativa 12. "Customary teaching" renders
8eous OUT€ eK rrapaLVE0€00s Tl rrapaKA~0€00s nvoov."
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like a Corybant and become mindless of everything, place, surroundings,
myself, things said, things written." Coos uno KaTOX~s €ve8ou Kopu~avTtav

,

ypacpoµeva.

) 124

To be divinely possessed, then, requires abandonment not

only of the regular rules of behavior but the mind itself (ayvotev).
Those observing perceive the removal of the normal mind as a sign that
the one in the ecstatic state speaks for the deity since he or she is
possessed by the deity.
As the passage in the Ion continues, Plato's Socrates emphasizes
the theme of divine possession (KaTex6µevot) in which the one who
speaks, in this case a poet, is only an interpreter of the deities
8pµ~v~s

(~

etcrt Trov eerov), and those who are possessed have each been

seized by one deity (KaTex6µevot

€~

OTOU

av

BKacrTOs

KaTEX~Tat).

Further

on he makes this more explicit, using the image of the magnet and the
pieces of iron, saying that one poet is suspended from one Muse, another
from another, thus we say that "he is possessed (or held)"

Be

auTo KaTEXE:Tat).

(ovoµci~oµev

Socrates then uses the verb repeatedly as he

elaborates his description, which makes the divinely possessed speaker a
link in the chain from the deity to the audience, sustained by the
d e1. t y ' s magne t - 1.i k e power.

124
125

125

Philo De migratione Abraham 35.

The verb KaTEXOO appears frequently in other such descriptions.
Cf., for example, Philo Qui rerum divinarum heres 69-70; De opificio
mundi 69-71; and De migratione Abrahami 35.
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The implication is that the one possessed not only has a personal
experience which can be curative but also mediates between the deities
and the wider community.

The ecstatic speaker, prophet or Corybant or

poet, has a particular social role in a community in which the deities
are understood to participate.

The state of ecstasy not only transports

the ecstatic emotionally but also maintains the relationship between
communities and their deities.

The mediator, not coincidentally,

embodies the liminal position in behavior beyond the boundaries of
normal everyday customs, leaving the mind within the boundaries, to be
possessed by the deity.

Divine Possession and Community Order (Law and Melody)

6.4.6

The verb KUTEXW used for this possession is the same one used in
several of the inscriptions cited in Chapter 3 to indicate the deity's
rulership over a particular place.

The confession inscription

concerning the three pigs, for example, began, "Great is Mother Anaitis
who possesses (Ka•8xoucra) Azitta and Great is Men Tiamou and Great are
their deeds of power" (MeyaA.ri Mfi•TJP • Avcienc; "At.:n•a Kac8xoucra KUL Mdc;
,
"'
,
• TLaµou
KUL' UL' uuvaµeLc;
UUTOOV.

126

) 126

This may provide another clue to the

See 3.2.4.3. In addition, a long inscription from the late
fourth century found at Colophon in Ionia includes a dedication to a
list of deities, including a Meter Antaia, and all the other deities
and heroes "who rule us, both city and country" COL Kac8xoucrLv T,µrov
•fiv T8 n6A.LV KUL ·~v : xoopav), see CCCA I, no. 599. An
Astragalomanteia from Attalia in Pamphylia says of the Mother of the
Gods, "rulership like powerful wolves holding a lamb or lions
holding a cow, the spiral of all these things and you, rulership.
((oo]c; apva KUTEXOUOL AUKOL Kpacepo{ T8 AEOVT8t; : [~]ouc; EALKac; nacwv
TOUTOOV KUL cru, Kpac[ficrLc;].) See CCCA I, no. 738. Cf. CCCA i, no.
757. Pierre DeBord (Aspects, 166) also comments on the use of
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apparently paradoxical dual unity of identity of the goddess.

While the

use of this word to describe the deity's rule over a particular locality
does not suggest a permanent state of "Corybantic enthusiasm" among the
population in general, the active presence of the deity is felt in the
"deeds of power," the Buvciµeu;, which are seen as the direct and active
intervention by the deities in everyday affairs as well as in the state
of divine madness among the ecstatics.

127

The "possession" of the

locality by the deity, seen both in the enforcement role and in the
active possession of some worshippers in the ritual context would not be
viewed as contradictory but as a unified ordering of life under the care
and protection of the guardian deity, the Mother of "Our Place."
The image of the magnetic stone and bits of iron that Plato uses
may be applied in this case to the community.

The guardian deity's

power holds the community together like a magnet would hold not just a
single chain of iron bits suspended but an agglomeration of iron
shavings.

The magnetic power which holds the outermost bits is mediated

through the inner ones.

The innermost "bits" are the Corybants or

Curetes understood as divine beings which seize individual human beings
in the ritual context who in turn manifest the deities'
drawing other participants into the ritual "enthusiasm."
community life the divine

Buvciµet~

Buvciµet~

by

In everyday

operate in enforcing actions such as

Ka•exwv and ~acrtAeuwv for the relationship between particular
villages and their specific dominating deities in the rural Lydian
inscriptions.
See the discussion of Buvciµet~ in Chapter 3, and especially
Steinleitner's understanding of the term. See 3.2.5.3.
127
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those seen in the confession inscriptions and function like a divine
magnetic force to keep the whole configuration bound together in a
divine social order as an electromagnetic field in which non-alignment
produces a shock.

128

The image of the magnetic field, however, describes

the operation of divine

Buvaµei~

of deities understood to be very real

personalities, not impersonal forces.
A return to the passage in Plato's Ion and to two of his other
indirect descriptions of the Corybantic ecstatic state can show how the
apparent disorder relates to community order specifically in the form of
laws.

Possession by a particular divine entity is transmitted in the

ritual context as the Corybantic worshipper focuses entirely upon the
particular melody of that entity and responds with bodily movements.

As

the rhythm and melody of the particular deity become manifest in the
ecstatic's dancing, the deity takes hold and possesses the ecstatic.
Laws operate like the melodies.
. 1ague o f s ocra t es and c r1•t o. 130
d ia

129

This can be seen in the end of the

Socrates is imprisoned shortly before

his death, and Crito comes to visit him to offer an escape plan.
Socrates responds with an expression of loyalty to laws even though it
means his own death.

To explain he describes the Laws personified in a

voice that speaks to him and reminds him of how they have been
responsible for him since his earliest nurture and training as an

128

See the comments on 8ni~~TEtV above.

129

See Pl. Ion 536C.

130

Pl. Crito 50C-54D.

See 3.2.5.5.

404
infant.

The voices of the Laws which he hears function for him like the

flute melodies operate for the Corybantic worshippers to provide a focal
point for the whole of Socrates' attention so that other voices are
blocked out.

131

Laws guide his behavior, presumably, like the melody

guides the Corybantic dance.

A reference to Marsyas in the Minos, alternatively titled On Law,
.
th"is. 132
con f irms

In a dialogue between Socrates and a companion about

who the appropriate lawgivers are for given contexts, such as the
trainer for the body or the shepherd for the sheep.

133

Marsyas is named,

with Olympus the Phrygian, as the best lawgiver for the laws of
flute-playing (ev •ots

auA~•tKOLs

v6µots

voµo8€•~s).

"Their flute

melodies also are most divine, and alone move and reveal those who are
in the use or service of the deities (•ous •rov 8erov €v

xpe{~

ov•as); and

still up to now only these are left as the ones that are divine (Kai e•t

eyw

131

Pl. Crito 54D. TaG•a, ro ~{Ae e•atpe Kpt•oov, eo tcr8t o•t
BoKro UKOU€tV· oocrnep ot KOpu~av•trov•es •rov aUAOOV BoKoGcrtv UKOU€tV, Kat
€v €µoi au•~ ~ ~x~ •ou•oov •rov AOYOOV ~oµ~e[ Kat note[ µ~ Buvacr8at •rov
UAAOOV UKouetv.
(These voices, dear friend Crito, you know very well
that I think that I to hear, just as the Corybantic ecstatics think that
they hear those of the flutes,and this sound of these words rings deep
in me and it causes me not to be made able to hear any others.)
Linforth discusses the use of the word BoK€oo here as an indication of an
"imagined" flute melody that the Corybantic devotees hear. This seems
to be over-interpretation of the use of the term here. It would seem to
indicate more the internal experience than that the flute music is
imaginary. See Linforth, Corybantic Rites, 136-7.
132
133

Pl. Minos, 318B.

The idea of law in this passage is associated very closely with
the activity of just apportionment and orderly distribution.
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KUL vuv µ6va A0t7tci, W<; 8eia ov-ra)."

134

The flute melodies in the rituals,

which originate in Phrygia, operate as a kind of divine harmonic law in
this instance.

They manifest the Buvciµet<; of the deities by designating

which individuals are in their service, which are divinely possessed.
This service and possession by the melodies of Marsyas could also
be understood in terms not of harmonious divine law but less benignly as
a spell he casts upon hearers, as can be seen in the speech of
Alcibiades about Socrates as a satyr in Plato's Symposium.

135

Alcibiades

describes his experience of hearing Socrates as the emotional upset, the
leaping heart and streaming tears felt by those in a Corybantic frenzy.
Socrates's speeches make him feel his own worthlessness and inadequacy
so that he describes his life to be as miserable as a slave's
,
,
)
( avBpanoBov

.

136

From this it can be seen that divine possession is not

always understood as a positive experience but could make the ecstatics
see themselves from the perspective of the deities who possessed them,
sometimes a bitter awareness.

134

Cf. the LCL translation which reads €.v xpelq, as "in need of the
gods," and seems to imply that i t is Marsyas and Olympus who remain, not
the flute tunes.
Pl. Symp. 215C. o µev ye Bt' opycivrov eK~A.et -rou<; av8poonou<; -rn
ano -rou cr-r6µa-ro<; Buvciµet.
([Marsyas] who charmed people by means of
instruments by the power [of the breath from] his mouth).
135

136

See Pl. Symp. 215E-216D.
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Divine Possession and Connection to the Primordial and
Transforming

6.4.7

The musical strains which cast this spell incite a dance which in
some descriptions evokes a connection which is not only divine but also
primordial, both in the sense of creation myths and in the sense of a
return to infancy.

Both Lucian and Philo describe the dance in

connection with the dance of the heavenly spheres in rhythmic harmony in
the context of creation.

137

Lucian cites astral harmony as proof that

dance itself was primordial (npro•oy6vos). and in the beginning Rhea
ordered the dances of the Phrygian Corybantes and Cretan Curetes, which
allowed Zeus to be protected.

138

The connection to infancy as a

primordial experience can be seen by a reversal of an analogy in Plato's
Leges, in which the healing and soothing effect of the motion and sound
of baby-rocking and crooning is likened to the healing results of the
Corybantic dance and melody.

139

Here we find the primordial connections

generally characteristic of liminality.
The Corybantic experience described indirectly by the analogies
found in these literary references took place in the context of rituals,
frequently called "mystery initiations," but probably best described as
telestic rites or teletae.

The central element of the ritual, at least

in one version known from Samothrace, was a "chairing" or "enthronement"
ceremony (9p6vrocris) in which the worshipper undergoing the experience

137
138
139

Lucian Salt. 7; and Philo De opificio mundi 69-71.

Lucian Salt. 8.
Pl. Leg. 7.790C-791B.
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would be seated in a chair around which the ministering worshippers
would dance until the seated person was caught up into the dance.

140

These rites were understood to confer some form of benefit upon the
individual participant and were a rite of passage perhaps best left
defined generally in the formula of the hymn cited by Demosthenes, "I
fled what is bad, I found what is better."

141

The passage is made

through a liminal and transformative experience which is beyond the
boundaries of conventional norms of behavior.

Yet beyond conventional

boundaries does not mean simply out of control and unruly.

Rather it is

under the control of a more encompassing divine ruling power, mediated
through shrill reed-flute melodies and low-pitched drum rhythms in which
the ecstatic leaves his or her normal senses and lets the divine entity
take charge.

Divine rhythms and melodies organize the ritual, just as

laws order everyday community life.

Under divine possession the

worshipper enters the limen between divine and human and may perform
some mediating function in the social organization, which includes the
deities.

This kinetic liminal state which, in Anatolia, probably took

140

see Arthur Darby Nock, "A Cabiric Rite," AJA 45 (1941) 577-81;
and Linforth, Corybantic Rites, 154-7. Nock (579-80) shows the
connection of these rites with the Mother of the Gods, a connection that
is lacking in the Athenian evidence, as Linforth notes (157). Philo's
image of the dance of the heavenly bodies and the mind's transport in
the midst of the astral dance appears to rely on the image of this
ritual context. See De opificio mundi, 69-71. Whether women
participated in this particular ceremony is not made clear.
141

Dem. De cor. 259.

,,

e~uyov

,

T'

'l,

KUKov, eupov aµeivov.
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place in forest and mountain locations outside the town boundaries, can
also be seen to connect the worshipper to what is primordial.
An excessive reliance on available evidence from Plato and Philo
must be acknowledged here, and their viewpoint may distort our
perception of experience generally associated with the "mystery cults"
as they took shape in a more Hellenized environment.

It may well be

that the attempt to discern "mysteries" for participants in the cult,
other than the galli, may not be appropriate in Anatolia.

In Anatolia

we see a cult with a history on its own territory, the cult of a goddess
in place as the mountain overlooking the city and land she guards.

At

Pessinus, for example, where the cult and the social organization of the
temple state would not be distinguished, initiatory ritual would have a
different significance than what is described, for example, of the cult
of Isis in Apuleius' Metamorphoses.
In general, we have seen that Anatolian cult organization is
distinguished by the presence of temple hierarchies in which significant
numbers of temple personnel serve for life.

Rites of passage into such

positions would have social and religious significance which should not
be too readily equated with the more personal experiences and
motivations associated with the so-called "mystery cults."

Initiation

in the "mysteries" is not necessarily characterized by a qualitative
change in outward social or religious status or relationship.
Initiates might become members of a voluntary association with other
co-mystes, or they might not, but in many of the so-called "mystery

cults'' they did not become priests or prophets as a result, nor did
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they make a permanent change in their daily wearing apparel or in
how they made their living.
For the cult of the Mountain Mothers in their home territories, the
inward experience and the outwardly visible attributes of divine
possession play an important role in communal ritual.

The communal

ritual in turn helps to maintain orderly community life.

In this sense

the elements of a "fertility cult" can be seen in the annual
commemoration of Attis's death to be discussed in the next section.
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6.5

Annual Funeral Rites

6.5.1

Annual Lamentations and "Fertility Cult"

Although the passage from Herodotus cited at 6.4.3 portrays
Anacharsis as engaging individually in a nightly ritual for the Mother
of the Gods in the Scythian forest, the more orgiastic communal ritual
appears to have been an annual affair characterized by the activities of
mourning.

That the rites unquestionably took place annually at Rome

during the last part of March has already been mentioned.

The version

of the myth in Diodorus Siculus discussed above also explains an annual
ritual in honor of Cybele and mourning rituals over a surrogate image of
Attis, although they may not belong to the same ritual cycle.

142

Plutarch, writing in the late first century, indicates that the ceremony
is annual in Phrygia when he includes them among a list of lugubrious
143
.
r1. t ua 1 s o f various
na t.iona 1 it.ies.

He indicates the connection of these

various annual rituals with the seasonal cycles of agricultural
production.

Of the Phrygians he says,

BE Tov SEov ol6µEvot XEtµrovos KaSEuBEtv, s8pous a'
€ypnyop€vat, TOTE µEv KaTEuvacrµous, TOTE B' &vEyepEts ~aKxEuovTEs
auTCi) TEAOUcrt.
~puyEs

The Phrygians, who believe that the god is asleep during the winter
and awake in the summer, in the one part of the year perform rituals

142
143

See 6 . 1 . 1 .

Pl U t . De I S. e t 0 S. 69 . rr-OOs OUV
"' XPncrTEOV
'
' ' Tats
- OKU 8poonats
EOTt
Kai ayEA<icrTots Kai nEvS{µots sucrlats, Et µ~TE napaA.EtnEtv TU vEvoµtcrµeva
KaA.ffis exEt µ~TE ~UpEtV TUs nEpi 8EOOV B6~as Kai crUVTapnTTELV uno~lats
aTonots;
(How, then, are we to deal with their gloomy, solemn, and
mournful sacrifices, if it be not proper either to omit the customary
ceremonials or to confound and confuse our opinions about the gods by
unwarranted suspicions?) Trans. Frank Cole Babbitt, LCL.
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which lull him to sleep while in the other ,part of the year they
14
perform bacchic-type rites to awaken him.
While the god is not named, Plutarch most probably refers to Attis.

In

the passage which follows he explains the rituals in connection with the
agricultural cycle as an aspect of civilization,
The season of the year also gives us a suspicion that this
gloominess is brought about because of the disappearance from our
sight of the crops and fruits that people in days of old did not
regard as gods, but as necessary and important contributions of the
gods toward the avoidance of a savage and bestial life. At the time
of year when they saw some of the fruits vanishing and disappearing
completely from the trees, while they themselves were sowing others
in a mean and poverty-stricken fashion still, scraping away the
earth with their hands and again replacing it, committing the seeds
to the ground with uncertain expectation of their ever appearing
again or coming to fruition, they did many things like persons at a
funeral in mourning for their dead. Then again, even as we speak of
the man who buys the books of Plato as 'buying Plato,' and of the
man who represents the poems of Menander as 'acting Menander,' even
so those men of old did not refrain from calling by the name of the
god the gifts and creations of the god, honouring and venerating
them because of the need which they had for them. The men of later
times accepted this blindly, and in their ignorance referred to the
gods the behaviour of the crops and the presence and disappearance
of necessities, not only calling them the births and deaths
(yev€crei~ K~i ~Sopcr~) of the gods, but even believing that they are
so; and thus they filled their mind with absurd, unwarranted, and
confused opinion although the~ had before their eyes the absurdity
1 5
of such illogical reasoning.
To philosophers who challenge the logic of lamenting the deities
themselves, Plutarch responds that it is actually the crops that the
people are lamenting while they pray to the gods to supply abundance in
the next cycle.

144

146

Plut. De Is. et Os. 378F.

145

Plut. De Is. et Os. 379A-B. Trans. Frank Cole Babbitt, LCL.
(The original Greek is not particularly significant here.)
146

Plut. De Is. et Os. 379C.
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What can be seen in this passage is that the annual mourning
rituals were understood to be connected to the cycle of crops and that
the crops were identified by common people with the deities themselves
in a cycle of birth and death.

While Attis himself cannot be force-fit

into a model of a "dying-rising god" as discussed in Chapter 1, the
rituals are nevertheless associated with the fallow and abundant cycle
of the seasons.

Some of the literary sources from late antiquity

develop this theme.

147

Sfameni Gasparro's analysis of "Attis' vegetal connections" can aid
in distinguishing between the aspects of the ritual and myth
identifiable with so-called "fertility cults" and the assumption of
Attis as a "dying-rising god. "

148

The mourning of Cybele and the

sterility of the land associated with the death and unburied body of
Attis is analogous to episodes in the myths of Ishtar-Tammuz and
Demeter-Persephone where the absence of the goddess brings sterility to
the land.

149

In the case of Attis there is no alternating absence and

147

Firmicus Maternus, a later Christian polemical writer, makes
the identification of the annual funeral rites for Attis as fertility
rituals. See Firm. Mat. 3.1-3.
See Varro and Porphyrus as preserved in
August. De civ. D. 7.24-25; and Arn. Adv. Nat. 3.32. Earlier, in the
first century B.C.E., Lucretius' allegorical interpretation of elements
of the procession at Rome identifies the Mother of the Gods with the
earth, Luer. De rerum natura 598-700 in passim.
148

Sf amen1· Gasparro, So t er10
. 1 ogy, 43 - 9 .

149

Sfameni Gasparro, Soteriology, 44-5.

413

return.

Attis dies with no revival.

death." 1

He remains in a "subsistence in

50

Nevertheless dead Attis is annually commemorated by the funeral
rites or lamentation performed by the Phrygians before his image.
In this manner the character is felt to be present in a ritually
151
effective way, and order returns after its disruption.
The annual lamentation becomes the community's ritual participation
in the seasonal agricultural cycle.

The people mourn with their

goddess, the Mother of their place, for the mercurial figure of Attis,
for his death in life and his life in death.

The community thus

ritualizes the order of agricultural production by a "disordered" orgia
of grief which marks the passage from one phase of the cycle to the
next.

Plutarch mentions the role of orderly agricultural production in

the maintenance of civilized community life against threatened lapse
into a "savage and bestial life" (l;;fiv ayplooc; Kai 8T]pLoo6roc;).

Here we can

see the pattern of the guardian goddess who is not simply the "Earth
Mother" who represents the abundance of nature but the force which
brings forth abundance by means of ordered community life in concert
with the natural cycles, marked by annual community rites of passage
through the liminal times between seasons.

152

150

sfameni Gasparro, Soteriology, 45, and 42.

151
152

sf amen1. Gasparro, S o t er10
. 1 ogy, 45 .

Van Gennep mentions seasonal changes as rites of passage, most
commonly found as new year's celebrations or ceremonies marking either
equinoxes or solstices. For example, expulsion of winter may be seen as
a rite of separation and the entry of summer into the community a rite
of incorporation. Van Gennep, Rites, 178-9.
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Attis and the Pine Tree

6.5.2

Attis's primary "vegetal connection" is with the pine tree.

He is

frequently portrayed, as was mentioned in Chapter 4, under a pine tree,
standing, sitting, or reclining after his castration.

Pine trees in

iconography of the cult are also shown with the characteristic musical
instruments of the cult hanging from the branches.

153

The Arbor Intrat mentioned as part of the celebration at Rome is
also confirmed as a basic element of the cult in Anatolia.

Graillot's

description may be a probable reconstruction, although he relies
primarily on Roman and Latin sources from late antiquity.
describes a ceremonial cutting of the pine tree.

154

He

On the stump, a ram

may have been immolated in sacrifice to consecrate the tree.

155

The

trunk was then wrapped in purple linens which may indicate a royal
corpse.

The branches were hung with attributes of Attis as the Phrygian

shepherd: staff, syrinx, tambourine, cymbals, and double flute.
midst of the tree a little figurine of Attis was attached.

156

In the

A funeral

procession then transported the tree to the sanctuary with dirges and
mourning and deep-voiced drumbeats.

The tree was displayed at the

153

See Vermaseren, Legend, 14-20.

154

Graillot, 121-5.

155

Firm. Mat. Err. Prof. Rel. 27.1, 4. Which cult includes the
immolation of the ram is not directly specified. See Firmicus Maternus,
The Error of the Pagan Religions, trans. Clarence Forbes, Ancient
Christian Writers Series, ed. Johannes Quasten, Walter J. Burghardt, and
Thomas Comerford Lawler, no. 37 (New York and Ramsey, New Jersey: Newman
Press, 1970) 219, n. 501.
156

See Firm. Mat. Err. Prof. Rel.

27.1.
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sanctuary for the adoration of the faithful.

157

After the other days of

orgia, Attis was transported into the temple and buried or shrouded
there.

158

Ritually and symbolically, then, Attis is a pine tree, an
evergreen, a tree of the forests on the mountain sides.

The tree is cut

and mourned annually in keeping with the order of the seasons, but it
does not actually "die" annually like a deciduous tree or the grain or
flowers of the field.

Attis is also associated with this other annual

vegetation and the crop cycle,

159

but he is identified as the pine tree.

It is to the pine tree that his image is attached and as the pine tree
that he is buried to take away the curse on the land.
Here we can conjecture that the rite of passage from one season to
the next may be indicated in the rite of separation of the tree from its
roots on the mountainside, the separation of Attis from Cybele, the
transitional time of mourning and orgia, and the reincorporation in the
burial of Attis, either in Cybele's temple or in a mountain cave.

160

It

is in this time of transition that young men pass through their rite of
passage also and become galli, reincorporated with the goddess by their

157

Graillot, 123-5.

158

Graillot, 130. The rituals of the "rise" of Attis described by
Graillot for the succeeding days cannot be securely dated as early as
the first century C.E.
159

Castration and harvest are also symbolically equated in later

sources.
160

see Arnobius Adv. nat. 5.7, cited at 6.1.2.1.

416
castration and change of clothing, and that the other orgia of grief and
divine possession may have occurred.
6.6

Myths and Rituals of Cybele and Attis; The Pattern of
Guardian-Goddess and Shepherd-King Revisited
Several elements of the pattern of the Guardian Goddess and the

Shepherd King can be detected in the myth and ritual of Cybele and
Attis, although transformed in significant ways.

In the last chapter,

the pattern of the Ancient Near Eastern Guardian Goddess and Shepherd
King was summarized.

Similarities were noted between the image of Attis

as the shepherd-king and the Ancient Near Eastern shepherd-kings.

We

can now review the pattern with the myths and rituals in mind.
We have seen in several of the narratives that Cybele chooses Attis
because she is attracted to him, as the ancient near eastern goddesses
chose the kings or the divine figures they represented.

This

relationship placed the king in an intermediary position between the
goddess and her people.

The general well-being of the city relied upon

the king's relationship with the goddess, expressed in his sexual union
with her.

His refusal to maintain that union resulted first in the

absences of the goddess during her journey in the underworld and then in
his death.

His absence signalled sterility of the land and stopped the

movement of all the equipment of food production.
In the narratives of the myth of Cybele and Attis there is, as has
already been mentioned, no journey to the underworld and no "dying and
rising."

Yet we do find similar themes.

The faithfulness of Attis is

not established by sexual union with the goddess but rather by a kind of

417

"trial by marriage," or more specifically "trial by human (or naiadic)
heterosexual union."

In the myth as told by Pausanias and Timotheus the

castration and death of Attis takes place in the context of an
interrupted wedding.

161

The attempt is made to break Attis's

relationship with the chimerical Agdistis by marrying him to a young
woman, a plan which fails and leads to his castration and death.

In the

various versions it can be seen that Attis castrates himself in some
form of attempt, either on his part or Cybele's, to secure his loyalty.
Just as Inanna unleashed the powers of the underworld on Dumuzi, Cybele
unleashes her mania; or Attis, more attentive to Cybele than Dumuzi was
to Inanna, is seized by a sense of guilt.

The result is the same.

The castration appears to obviate the necessity of a journey to the
underworld, yet the themes of absence, return, and the death of Attis
are still present.

The unburied body of Attis occasions the sterility

of the land which threatens community life, and Cybele is not absent but
mourns and wails with her people in the orgia on the mountainsides.
Ritually Attis is "found" as a pine tree, given a royal funeral complete
with great wailing and pomp and self-laceration.

Mythically, the

goddess claims him in a form of life-in-death in which the body is
preserved.

In his representatives, the castrated galli who survive, he

is present as a sign of cultic faithfulness to the goddess.

In any case

the curse on the land occasioned by the decaying body is removed and

161

Apuleius, writing in Latin in the second century C.E. also
refers to the interrupted wedding as if his readers are familiar with
the event (Apul. Met. 4.26.) Pausanias also mentions that the king
castrated himself as well.
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Attis's bond of relationship with Cybele is sealed so that the
well-being of the community may be assured.

Agricultural production can

continue, governmental administration can be maintained, and pestilence,
disease, and invading hordes can all be kept outside the limits of the
community maintained by the goddess's power when she is at peace.
This description may be applicable to the cult as it originated in
its Anatolian homeland where the Attis was the priest-king.

By the

first century C.E., however, we see the cult in diaspora conditions.
The focus upon Attis as a shepherd-king has been transposed to the

galli.

While the temple remains as a center, the "entrepreneurial" role

of the galli as "holy men" who are both located in temples and wandering
as prophets and religious performers appears to be more prominent.

The

ritual which had centered around the figure of Attis as the priest-king
has been appropriated by the galli so that the "mysteries" of the cult
of Cybele and Attis form their "initiation."

162

Their activity and role

in this transformed context is the subject of the next chapter.

162

0n this cf. Sfameni Gasparro, Soteriology, 66-77.

CHAPTER 7
THE GALLI: LIFE IN THE LIHEN
The previous chapters showed that it was sometimes difficult to
distinguish descriptions of Attis from descriptions of the galli who
served the goddess.

The galli have been discussed already as the

initiates represented by Attis when we analyze the myths in connection
with their rite of passage.

Attis and the galli emerge, as has been

discussed, into a permanent liminal state.

The new status they assume

places them always in the liminal position between male and female,
divine and human, slave-child and adult citizen male.

No longer in the

ritual limen, they move into a cultic and social position which is
liminal, "interstitial" as a social location between the categories of
defined social groupings with the permanent pollution and power of the
liminal position.

The galli have the same mercurial quality as Attis,

projecting an image which at once attracts and repels.

This chapter

will focus on the galli in this interstitial position in order to
understand the implications of their social location and cultic
function.

The galli, like Attis, are visible only by double vision.

Their image is double-valent, and it is this very double-valence which
is the foundation of Paul's rhetorical strategy, as will be argued in
Part C.
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420

In the Hellenistic and Roman eras we see the galli identified with
Attis as a castrated figure.

We have seen this identification in

literary evidence already cited, such as Catullus, Martial, Lucian, and
others, as well as in the discussion of the myth as it relates to the
initiation of the galli.

The term gallus as a technical name for these

cultic servants of the Mother of the Gods comes into the literature
during the Hellenistic period.
"the Mother's beggar."

The traditional name was

µ~•pnyup•~~.

or

With the emergence of the term gallus, the

evidence of castration also asserts itself, as has been pointed out by
Philippe Borgeaud, and more recently in a forthcoming article by Eugene
Lane,

1

although such a role within the cult of guardian goddesses of the

ancient near east may have a much longer history, seen in the gala,

kurgarru, and assinnu of the cults of Inanna and Ishtar, as Will Roscoe
argues in a recent article.

2

1

Philippe Borgeaud, "L' ecriture d' At tis: le reci t dans
l'histoire," in Metamorphoses du mythe en grece antique, ed. Claude
Calame, Religions in Perspectives Serie, ed. Henry Pernet, no. 4
(Geneva: Edition Labor et Fides, 1988) 89. Eugene N. Lane, "The Name of
Cybele's Priests the 'Galloi.'" Lane argues that the confusion of the
term with the name of the Galatians may not be mere coincidence but
happened in connection with the renaming of rivers as Gallus after the
Galatian invasions.
2

Will Roscoe, "Priests of the Goddess," demonstrates striking
similarities of social, economic, and religious traits and functions of
three gender-transgressing cult functionaries~ t~e_galli of the Roman
era, the Hijra who serve the goddess Bahuchara Mata in present-day
India, and the functionaries of Inanna and Ishtar. While the data is
insufficient to establish historical continuity for this pattern so that
eunuch or gender-transgresssing functionaries could be interpolated
wherever a guardian goddess is found, wherever these functionaries are
found there appears to be a guardian goddess and a set of similar traits
and functions.
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In the Hellenistic period the focal point of ritual in the cult
thus appears to have shifted from the priest-king Attis to these
itinerant practicioners.

3

Attis as the priest-king, as the

shepherd-king, may once have been the major mediator between the people
and their goddess to maintain the orderly functioning of the community
and the cycle of cultivation.

Where the goddess remained as the

guardian over a temple-based cult and social organization, the
Attis-king may have continued in this function.

4

By the Hellenistic

era, however, as Attis began to emerge as a divine figure in myth and in
Hellenized iconography, so also the galli rose to prominence, first
called metragyrtes or "Mother-beggars" and then galli.

As itinerant

practitioners, they thus served a population devoted to and "possessed
by" the Mother of the Gods, but now both culturally invaded in the
homeland and physically dispersed within Anatolia and across the Roman
The interstitial position of the galli is no less complex than

Empire.

the new social context of the cult.

While the galli began increasingly

to represent Attis ritually, they also emerged with a distinct image and
identity of their own.
The first part of this chapter will be devoted to descriptions of
the galli and their cultic performances (7.1).

3

4

council
nos. 59
reforme
la Rome

The second part will

Roscoe, "Priests of the Goddess," also makes this suggestion.
Even at Pessinus, however, this function is distributed among a
of archigalli, five Phrygians and five Galatians. See CCCA I,
and 60. See also Graillot, 354; and Jerome Carcopino, "La
romaine du culte de Cybele et d'Attis," in Aspects Mystiques de
Pa1enne (Paris: L'Artisan du Livre, 1942) 158-9.
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examine various elements of the social and cultic role of the galli as
they functioned in an interstitial position (7.2).

The third part will

propose some hypotheses about the complex of motivations a young male
might have had to castrate himself to become a gallus (7.3).

In turn,

this analysis will provide a background from which better to understand
why adult gentile males in Anatolia would want to be circumcised, and
what symbolic implications circumcision would evoke in this context
(Chapter 8) .
7.1

Descriptions of the Galli
The presence of galli and archigalli is attested in Anatolian

epigraphical evidence and a portion of an accompanying relief, from
locations in Galatia proper and Pisidia, and from the cities of
Cyzicus, Smyrna, Cyme, Hierapolis, and Savatra.

5

Most of the

inscriptions date to the second or third century C.E. or are undated.
Two are earlier.

One of these is a contract from the first century

B.C.E. in Cyme, which names a [M€]vavypos apx(yaAAOs of a society of
mysteries in honor of the god Ka(oov Mavapos, the only instance of this
title in another cult.

6

The other is from Cyzicus, dated 46 B.C.E., and

is a votive to the Meter Kotiane by a gallus Soterides on behalf of his

5

CCCA I, nos. 35a, 57, 76, 287, 528, 548, 745-8, 755, and 801.
No. 748 is the tomb of a lep6yaAAOs. An attestation on the Aegaean
island of Lesbos excludes either galli or Galatians, men or women, along
with traitors, Ca€µ~ eicrTelx~v µ~a€ nopB6Tats : [µ~ eicr]Telx~v a€ µ~a€
yaAAOts µ~a€ : [yu]vaiKes yaAA&~~v 8v Trot Teµ€vet), CCCA II, no. 553.
6

CCCA I, no. 528. See also Joseph Keil, "Mysterieninschrift aus
dem aolishen Kyme, JOAI 14 (1911) 133-140.
II
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own "co-habitor" or "spouse" (-rou tB{ou cruµ13{ou), a soldier who has been
taken captive in a battle in Libya.

7

Some visual portrayals of galli and archigalli have been preserved
in reliefs, mostly from Rome and Italy, which show adult eunuchs in
their characteristic attire and with the equipment of their cultic
role.

8

All are dated to the second or third century, but the portrayals

correspond to items mentioned in earlier literary evidence, and to the
portion of a relief portraying a gallus from Comana in Pisidia.

9

A

monument or altar, of unknown provenance and possibly from the early
second century C.E., also shows galli.

10

On the front face of the stone

two figures dressed and posed as the mourning Attis flank a standing
These figures are identified by some scholars as galli.

Cybele.

On the

left face, we also see four similarly-attired figures carrying a sacred
bier on poles.

On the bier is a throne with a cista mystica and two

additional Attis-ga11i figures flanking the throne.

All the galli but

the ones on the bier clearly wear the Phrygian cap, the anaxyrides or
"Persian trousers," girdle-sleeved chitons and cloaks.

7

CCCA I, no. 287.

8

CCCA III, nos. 249, 250, 307, 422, 446, 447, 448, and 466.

9

CCCA I, no. 755.

10

ccCA VII, no. 39. On the right face of the stone is a pine tree
hung with cymbals, tympanum, and pipe. See also Ludwig Budde and
Richard Nicholls, A Catalogue of the Greek and Roman Sculpture in the
Fitzwilliam Museum Cambridge (Cambridge, England: Cambridge University
Press for the Fitzwilliam Museum, 1964) 77-8, no. 125 and Pl. 41. It
should be noted that the attire portrayed is not particularly
"feminine."
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A further piece of evidence, which might be classified as literary,
is found in one of the Oxyrhynchus papyri, dated by the hand-writing to
the second century C.E.

It further confirms the status of the galli as

initiates of the cult and provides further information on the
significance of their "homosexual" identity and relationships.

11

Literary sources provide descriptions of the galli and their
activities.

Two of the most vivid descriptions of the galli,

particularly as mendicant bands, describe galli of the Syrian goddess.
A third reference also probably describes galli of the same goddess.

12

13

Many other texts, which refer to various aspects of the attire and
behavior of the galli of the Mother of the Gods, are repeated in the
descriptions of the galli of Atargatis.

Here several selected citations

will represent the rest of the evidence.

The Galli's Initiation into a Liminal Gender

7. 1. 1

In Chapter 6 implications of the gender ambiguity of the galli were
discussed in connection with the ambiguity of Attis as an androgynous
being, as "feminized male" or "neither male nor female."

We have

already seen many references to Attis which are also applicable to the

11

Parsons, "A Greek Satyricon?" 53-68.

12

Apul. Met. 8.25-30; and Lucian DDS 27 and 50.

13

The text is POxy 3010.

Firm. Mat. Err. Prof. Rel. 4.2-3. He describes
context of the religion of the Syrians and Africans and
goddess of the air who in the area of Carthage would be
or Latin Caelestis. Her priests were not eunuchs. See
Forbes translation, 150-1, nn. 64 and 71.

them in the
refers to the
the Punic Tanit
comments in the
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galli in this androgynous representation.
descriptions to be discussed below.

This will emerge again in

14

Much of the literary evidence about the gender ambiguity of the

galli is drawn from satirical works and from Christian anti-pagan
polemics.

These emphasize the effeminate aspects of the galli in order

to ridicule them.

However, both humor and polemics rely on some level

of accuracy to be effective.

We can assume that the galli and the

goddess's devotees looked at something close to the same image as the
satirists and polemicists, even if they did not see it as ridiculous.
Attis and the galli assume an ambiguous gender status after the act
of self-castration when they also begin to wear a different set of
clothing, seen as female clothing.

They also appear to have taken on a

role in sexual activity which was "neither male nor female."
Lucian describes the ritual of castration in the context of the
temple-based cult of Atargatis at Hierapolis in Syria.
(50) EV P~Tftcrt Be ~µEpTicrt TO µev nA~80s Es TO ipov ayEtpOVTUt,
fUAAOt Be nOAAOt KUt TOUs EAE~U {pot av8pronot TEAEOUcrt TU opyta,
T&µvovTaL Te ToU~ n~xea~ Kai LoLcrt vOOTwotcrt npO~ &AA~Aous LVnTovTat.
noAAOt Be cr~{crt napEcrTEOOTEs EnauAeoucrt, noAAOt Be Tuµnava
naTayeoucrtv, UAAOt Be UEtBoucrtv ev8Ea Kat ipa gcrµaTa. TO Be epyov
EKTOs TOU v~oG TOBE y{yvETUt, ouBe EcrepxovTat Es TOV V~OV OKOOOt
TOBE noteoucrtv. (51) EV TaUTTicrt Tftcrtv ~µEpTicrt Kat faAAOt y{yvovTat·
EnEUV yap oi UAAOt auAerocr{ TE Kat opyta notEOOVTat, Es nOAAOUs ~B~ ~
µav{~ antKVEETat, Kat nOAAOt oi Es 8E~V antKOµEVOt µETU Be TOtUBE
14

For example, in Catull. 63 that they are referred to using
feminine forms of nouns, and this device is used in many other literary
references. Ovid, Juvenal and others refer to them as semiviri or
"half-men," Ovid Fasti 4. 183 (semimares); Juv. Sat. 6. 513. A more
extensive discussion of the "anomalous state" of the galli in Catullus
63 can be found in Nasstrom, The Abhorrence of Love, 44-59. See also
Lucian (Gr. Anth. 6.17) in which feminine pronouns are used to refer to
Attis. See also Graillot, 230-1.
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enp~~av.
KU•UAE~OO Be KUL •UL noteoucrtv·
0 ve~v{crK~s. o•~ •aBe
&noKEU•Ut, p{~as •n etµa•a µeyUATI ~oft Es µecrov epxe•at KUL ~{~os
avatpee•at· •o Be nOAAn e•ea, Eµot BoKeet, Btn •ou•o ecr•~Ke. Aa~rov
Be au•lKa •aµvet 8oou•ov e8et •e Btn •~s n6Atos Kat •ftcrt xepcrt ~epet
•n e•aµev. Es OKe{~v Be OLKL~V •aBe &nopp{~et, EK •UU•~s Ecr8~•a •e
ee~Ae~v
Kat Kocrµov •av yuvatK~tov Anµ~avet. •aBe µ8v Ev •ftcrt •oµftcrt
,
noteoucrtv.

(50) On appointed days, the crowd assembles at the sanctuary while
many Galli and the holy men whom I have mentioned perform the rites.
They cut their arms and beat one another on the back. Many stand
about them playing flutes, while many others beat drums. Still
others sing inspired and sacred songs. This ceremony takes place
outside the temple and none of those who perform it enters the
temple.
(51) On these days, too, men become galli. For while the
rest are playing flutes and performing the rites, frenzy comes upon
many, and many who have come simply to watch subsequently perform
this act. I will describe what they do. The youth for whom these
things lie in store throws off his clothes, rushes to the center
with a great shout and takes up a sword, which, I believe, has stood
there for this purpose for many years. He grabs it and immediately
castrates himself. Then he rushes through the city holding in his
hands the parts he has cut off. He takes female clothing and
women's adornment from whatever house he throws these parts into.
15
This is what they do at the Castration.
Other evidence offers variations on the details, but the pattern of
self-castration in a state of goddess-induced mania and subsequent
change of clothing is consistent.
7.1.1.1

Castration

The castration was not consistently accomplished with a sword.
Other instruments mentioned include a sharp stone or a piece of Samian
potsherd, which would presumably make a clean cut as "the only way of
avoiding dangerous results," as Pliny, writing in the late first century
C. E., points out.

15
16

16

Lucian DDS 50-1.

0v. Fast. 4.237-8; Pliny HN 35.165; Mart. 3.81, 4.2; and Juv.
6.54 (potsherd) 2.111-f> (probably knife). Plutarch describes such an
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Exactly what was severed is not clear.

17

Terms are used which refer

to genitals without further specificity, such as a{Boia,

yevv~TtKa

ap8pa, and mentula, or refer even more generally to amputation of
II

man h oo d ,

II

or

II

18
super fl uous flesh."

described as eunuchs.

The galli were perceived and

The suggestion has been made that the actual

castration was exceptional and that most of the galli actually underwent
some "lesser form of mutilation or scarification," but this was probably

action by a young man in Athens as one of the ill omens which should
have warned the Athenians against a disastrous military venture against
Sicily in the late fifth century B.C.E.: Kat •o npaxs8v nept •ov ~roµov
TOOV BroBeKU 8eoov. av8pronos yap •ts E~UL~V~s &van~B~cras en' UUTOV, ~t•a
nepi~as anEKOW€V UUTOU ALB~ TO atBoiov.
(There was also what happened
around the altar of the Twelve Gods. A certain man having suddenly
leapt upon it and then straddled it cut off his genitals with a stone.)
Plut. Vit. Nicias 13.2. See Graillot, 22-3 and 296. For other
references to the means of castration see RAC, s. v. "Gallos," by G. M.
Sanders.
17

For a discussion of methods, which relies on the evidence about
the short-lived Emperor Elagabulus of the early third century C.E, see
Aline Rousselle, Porneia: On Desire and the Body in Antiquity, trans.
Felicia Pheasant, Family, Sexuality and Social Relations in Past Times,
eds. Peter Laslett, Michael Anderson, and Keith Wrighton (London: Basil
Blackwell, 1988) 122-3. While her use of the evidence on this point is
well-reasoned, further reliance on literary evidence about his
activities (SHA, Vita Heliogabali) as information about Syrian cults,
the cult of Cybele, or the galli is problematic. Such evidence is not
only late for the purposes of this investigation, but also even if the
elaborate tales told of the unpopular young emperor's activities could
be accepted as accurate, they may reflect the explosive combination of a
unique adolescent sexual imagination and imperial power, not any cultic
practice learned in his homeland.
18

(•a

Lucian DDS 20 and 50 (atBoia); Schol. on Luc. Iupp. Trag. 8
ap8pa); Mart. 3.81; and 4.2 (mentula); Plin. NH 35.165
(virilitatem); August. De civ. D. 7.26 (virorum); Juv. 2.111-6
(supervacuam carnem). Arn. Adv. Nat. 4.28 (genitabiles partes); and 5.7
(genitalia). Also Min. Fel. Octavius 22. 9, "aut cui test a sunt obscena
demessa."
yevv~TtKU
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a development at Rome.

19

Other evidence suggests that in other locations

the severed organs were not flung anywhere but either preserved and
carried in a special receptacle or deposited in sacred caves.

20

Some sources, mostly later Latin ones, associate the action of
castration with harvest.

21

Graillot also interprets the description of a

gallus by the poet Antipator of Sidon of the late second century B.C.E .
.,
' ,
,
as "t8ptc;
avrip"
as derived from the same root as Septl:;;etv

(

to harvest ) . 22

Influence of emphasis on the fertility aspects of the cult both by the
later writers and Graillot can be seen here, but it does indicate that
observers applied this interpretation whether or not this was the
participants' understanding.
Change of Clothes

7.1.1.2

The wild ritual that Lucian describes at Hierapolis is consummated
in a change of clothing.

According to him, the new costume consisted of

19

Beard, "The Roman and the Foreign," 174. See also RAC "Gallos,"
G. M. Sanders.
(He cites Gal 5:12 as evidence of the actual practice in
Phrygia.)
20

See Graillot, 297. On the caves (SaA.ciµat) see Nie. Alex. 6-8
and Schol. in v. 8. in Hepding, Attis, 8-9): Aopplvric; saA.ciµat. Tonot
lepot un6yetot, avaKetµevot •ft •peg, onou EKTEµv6µevot TU µ~Bea
KaTETt8ev•o ol •45 "A••et Kat •ft ·Peg A.cnpeuov•ec;. (Caverns (Chambers) of
Lobrinon. Subterranean sacred places, dedicated to Rhea, where the
castrated ones in the service of Attis and Rhea used to deposit their
genitals.) The severed organs were also understood by some ancient
authors as an offering to the goddess. See, for example, Schol. on Luc.
Iupp. Trag. 8, "ave•{SevTo."
21
22

See Graillot, 294, especially n. 8.

Graillot, 294. Gr. Anth. 6.219.5. LSJ lists only this citation
as restored from tBptc; (experienced, skillful) and gives the meaning as
"eunuch." See LSJ, s. v. "t8ptc;."

429
female clothing from whatever house had been presented with the dubious
gift of the new gallus' now superfluous flesh.

Many descriptions of the

galli's female attire survive, yet the interpretation of the costume as
simply "female clothing" does not fully encompass its significance.

The

galli's attire is clearly distinguishable from women's clothing and is
hardly typical female attire.

23

The basic element of the galli's attire was a long robe, known in
Greek as a

xi•rov

and in Latin as a stola, which was usually yellow,

multi-colored or heavily ornamented with embroidery.

24

This robe is seen

by Greek and Roman sources as feminine but, as with the image of Attis,
viewed from the east it could also appear as the attire of a priest.

25

This phenomenon was already noted for the case of Dionysus above, in
connection with the Greek tendency to associate "eastern" and
"effeminate."
The galli also adorned themselves with TUnOL or ayaAµa•a, relief
representations of divine personages, presumably worked in metal.
Reliefs and statues portray galli wearing these primarily as chest

23

For one vivid description see Apul. Met. 8.27, quoted below.

24

See Graillot, 297-8, and 298, n. 3. They also wore simple
sandals. Graillot provides citations for other elements of their
insignia. A compound word (µeAuµne•aAOXt•oova) in Timoth. Pers. 134-5
probably indicates such a robe embroidered with dark leaves worn by the
Mountain Mother herself. See T. H. Janssen, Timotheus Persae: A
Commentary, Classical and Byzantine Monographs, eds. G. Giangrande and
H. White, vol. 6 (Amsterdam: Adolf M. Hakkert, 1984) 87-8.
25

Nasstrom, The Abhorrence, 58-9, also asserts this but prqvides,
unfortunately, no conclusive citations and minimal argument.
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pectorals and sometimes armlets as well.

26

One example of such a bronze

pectoral survives, probably made at a workshop at Smyrna in the second
or first century B.C.E.

It is covered with images of the Mother of the

Gods and other deities in iconography of an "Asiatic appearance,"
including motifs of Anaeitis and Atargatis.

27

Graillot interprets these

pectoral images as a mark of the gallus' devotion to the deities.

28

The

images themselves are clearly more than feminine jewelry and indicate a
Over the priestly robe, the gallus quite literally

religious function.

"puts on" the deities to whom he is devoted, or at least their images.
The hair and hairstyle of the galli was also distinctive.
indicate that they grew their hair long.

Reports

Loosened and flying wild in

the orgia of the goddess, their hair made a strong visual impression on
spectators, as will be seen below.

When they were not in the manic

state, their hair was carefully styled, as can be seen in their
portrayals in reliefs.
braids,

29

One of these shows long tightly-controlled

consistent with the description: "in a female chiton, artfully

well-coiled on top, luxurious knots of braids and a hair-net.

1130

Mention

26

A. S. F. Gow, "The Gallus and the Lion: Anth. Pal. vi 217-20,
237," JHS 80 (1960) 88-93.
27

Ellen D. Reeder, "The Mother of the Gods and a Hellenistic
Bronze Matrix," AJA 91 (1987) 423-40, esp. 433 and 436.
28

Graillot, 299.

29

CCCA III, no.

30

,
8~AUXt•rov,

466.

'
'
acrK~•os

,
,
c
eucrnetpotcrt
Kopuµ~ots,
: a~p~
•e cr•pen•rov
aµµaTt K8KpU~UAOOV. Gr. Anth. 6.219.3-4. It should be noted also that
two of the other visual portrayals show shorter curly hairstyles:· CCCA
III, nos. 249 and 446.
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is also made in the Greek Anthology of "yellow" hair (c';nv86c;) probably
indicating blonde or reddish-blonde.

31

It cannot be determined, however,

whether this means that the galli were generally blondes, natural or
dyed, or that the individuals who made the dedications preserved in the

Anthology took personal pride in the color of their hair.

32

Their hair

was also called "consecrated" (lepa,), even in a context which clearly
emphasizes their effeminacy by the use of feminine pronouns.
also painted their faces.

33

The galli

As Graillot points out, this can indicate

their cultic function as well as "effeminacy."
Some of the galli also dressed as kings.
high priests.

These were archigalli or

In 102 B.C.E., the high priest of the Mother of the Gods

at Pessinus, Battaces, went to Rome, either to prophesy Roman victory or
to lodge a complaint regarding some defilement of the temple at
Pessinus.

34

Diodorus Siculus describes his royal attire and how it

scandalized the republican Romans with their strong bias against kings.
He wore an immense gold crown Cxpucrouv

cr•e~a,vov urrepµey88~)

flowered or brightly-colored robe interwoven with gold

31

Gr. Anth. 6.51.8; and 6.217.10.
auburn, s. v. ";;av86c;. "

and a

(crToA~\/ &vs{v~v

LSJ also indicates brown or

32

Graillot, 300, indicates that they died their hair, but cites
only these two entries in Gr. Anth.
33

Gr. Anth. 6.173. There is the possibility that Achrylis who
dedicates the offerings in this entry is, in fact, a woman, but the
mention of the utterance of the ululation of the YClAAnt of Cybele makes
status as a gallus more likely.
34

Plut. Vit. Mar. 17.5-6; Diod. Sic. 36.13.1-3.
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,
) 35
Bta.xpucrov
.

temple state.

Such attire would befit his role as the high priest of a
One of the galli is also observed by Varro's voyeuristic

character in the Menippean Satires wearing royal attire, in the first
century B.C.E.

He is described as "shining like the dawn in a purple

linen robe," and wearing "a crown gleaming with gold and gems," a
spectacle so brilliant as to "fill the place with light. "

36

reliefs of an archigallus also shows him wearing a crown,

37

One of the
and the

headgear of the "half-man" (semivir) who attends the chorus of Bellona
and the Mother of the Gods mocked by Juvenal is described as a tiara.
He is seen as one who commands reverence from the other galli.

38

The galli may also have been marked with tattoos or by ritual
scarification, although this practice may not have been confined to
them.

Lucian tells us that all the people of the holy city of

Atargatis, for example, were marked with stigmata, either on their
wrists or their necks, and because of this, all Assyrians bear a

35

Diod. Sic. 36.13.1. On the issue of whether Battaces was
castrated or not, see Thomas, "Magna Mater and At tis," 1510-1. For
discussion of other issues about his visit in the political context of
Rome see M. Gwyn Morgan, "Villa Publica and Magna Mater: Two Notes on
Manubial Building at the Close of the Second Century B.C." Klio 55
(1973) 213-45.
36

aurorat ostrunum hie idutus supparum, : coronam ex auro et
gemmis fulgentem gerit, : luce locum afficiens. Varro Sat. Men.,
Eumenides 138 (121) = XXII. Jean-Pierre Cebe, Varron, Satires
Menippees, vol. 4, Epitaphiones - Eumenides. Collection de l'ecole
franGaise de Rome, 9 (Rome: Ecole FranGaise de Rome, 1977) 533.
37
38

CCCA III, no. 448.

Juv. 6.511-16.

433
.
t a.
s t igma

39

The fourth century Christian poet Prudentius indicates that

the galli marked themselves with brands using red hot needles.

40

The

galli could not help but have their arms covered with scars as a direct
consequence of the orgiastic blood-letting ceremonies to be discussed
below.

41

The galli are thus distinguished as a group by their attire, which
identifies them as of ambiguous gender and also conveys a sense of
status.

No longer wearing the clothing of males, they put on clothing

that not only resembles female attire but also looks luxurious.

Part of

the process of their initiation was learning to wear female clothing.
Yet they do not become women.

42

Their costume is cultic, clothing of the

interstitial position which trangresses the categories of male and
female and is also special and beautiful clothing.

They wear the

costume of their new consecrated gender-ambiguous interstitial position.

'
'
~
,
~
~ '
BE' rrUVTEs
OLe µEv
Es
Kaprrous.
OL a€ Es
UUXEVUs, KUL' arro
TOUBE arravTEs 'AcrcruptOL OTLyµaT~~opeoucrt. Lucian DDS 59. Robin Lane
Fox indicates that practice of tatooing wrists and hands with a vow to a
deity was a Syrian custom, seen on model hands used as votive offerings
as well as in the literary evidence: Pagans and Christians (New York:
Alfred A. Knopf, 1986) 33-4 and 685, n. 21.
39

,

OTL~OVTUL

40

Prudent. Perist. 10.1076-80. Graillot indicates that this could
be a more generalized practice, 297, n. 7.
41

This issue is of consequence in relation to Gal. 6:17.

POxy 3010, 11. 7-8, (Kat aiaaxsevTL 8~AUK~(v) : ~OpELV [ ).
Parsons, "A Greek Satyricon?" 54-5.
42
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7.1.1.3

Sexual Practices

Transgression of the categories of male and female appears also to
have been an aspect of the galli's sexual activity.

While some

observers have seen in the galli's castration a renunciation of sexual
activity for a chaste state,

43

significant evidence suggests that this

should not too readily be assumed, and that the galli may well have
engaged in sexual activity and liaison with males.
We have already begun to see this in the discussion in Chapter 6 of
the myths of Attis as they correspond to rites of passage.

Attis was

also identified by Martial as an "effeminate male concubine," and by
Lucian as a third type of hetaira in a satirical poem of Lucian's
included in the Greek Anthology, cited above.

44

Lucian names Attis, as a

gallus, as one of three hetairai who make offerings to the goddess
Cypris from the profits of their sexual services, the first as a boy and

43

Graillot is the most notable proponent of this position. See
also A. D. Nock, "Eunuchs in Ancient Religion," ARW 23 (1925) 25-33;
reprint in Essays, 7-15.
44

Gr. Anth . 6 . 17 . A't •ptcrcrat' •ot •au•a
'
' •a' naiyvia
8~Kav
E•atpat,
Kunpt µaKatp', UAA~s UAA~ an'€pyaal~s·: fuv ano µev nur~s Eu~pro •aBE,
•au•a Be KAELOO : 00s Seµts, ~ •Pt•a·~ B' 'A•~ts an'oupav(rov. : ave' fuv
•n µev n€µnE •a natBtKU, Bccrno•t, KepB~. : •ft Be 8~A€L~s. •ft Be •a
µ~BE•ep~s·
(The three hetairai offer you these playful offerings,
blessed Cypris, each one from her own particular work; Euphro, on the
one hand, from what he has gained from the employment of his buttocks,
Cleo, on the other hand, from what she has gained from the employment of
what is natural, thirdly, Attis from what she has gained from the
heavens. In return, Master Goddess [Despotes], send to the one the
profit from the things of childhood, to the next the profit of the ways
of females, and to the other, the profit from the things which are
neither of the two.)
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the second as a woman.

45

As the third, Attis is referred to in the

feminine form and makes the offering from what she or he has gained
"from the heavens.

II

(an' 0UjJUVL(l)V) and seeks profit from the goddess

from what is neither of the things of childhood nor of the ways of
females.

46

Lucian places the galli's sexual activity both in the limen

of "neither boy nor woman," and also indicates that it is, in some
sense, "consecrated."

Yet he also places it in the category of sexual

activity for profit, i.e. "prostitution."

The galli were also inscribed

on the tax roles at Rome with courtesans and prostitutes.

47

Martial provides more information on the nature of the assumed
sexual activity of the galli in one of the epigrams that the Loeb
translation renders in Italian rather than English.
Quid cum femineo tibi, Baetice Galle, barathro?
haec debet medias lambere lingua viros.
abscisa est quare Samia tibi mentula testa,
si tibi tam gratus, Baetice, cunnus erat?
castrandum caput est: nam sis licet inguine Gallu,
48
sacra tamen Cybeles decipi: ore vir es.
What are you doing, Baeticus the Gallus, with a feminine orifice?
This tongue should lick men's "mid-parts."
Why would your male member be cut off with a Samian potsherd,
if a vagina were so much pleasure to you, Baeticus?

45

Gr. Anth., 6.17.

46" ' ~

av8

8~A€L~s.

•ft

'l'
'
,
'
~
,
~
,
OOV
TTI µev
7t€µ7t€
Ta 7tatutKa, u€CT7t0Tt,

Be •a

,
~
K€pu~,

µ~B€TEP~s·

47

Graillot, 288. He cites (n. 1) Hephaest. Alex., Schol., p. 194,
ed. Westphal: ol fUAAOt Bta~UAAov•at ros 8~Aetav v6crov exov•es, Bto Kat
crroµa•a ~6pov ETEAOUV 'Proµalots €Ls TOUTO.
(The galli are accused as
those who have a "female illness," therefore they also pay a body tax to
the Romans in this.)
48

Mart. 3. 81.
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Your head ought to be castrated: for granted that by your genitals
you are a Gallus,
nevertheless you deceive the sacred rites of Cybele: by your
49
mouth you are male.
The presumption here appears to be that galli were considered a kind of
third sex who would normally perform oral sex on males, not females.
Martial's satirical epigram criticizes the behavior of the gallus not
because he is sexually active, but because his oral sexual activity is
performed upon a woman, not a man.
This explains the third type of sexual service offered by Attis as
the gallus in Lucian's epigram.

According to Roman sexual mores, the

basic categories of sexual activity were not based so much on the gender
of the person with whom the activity took place so much as the
distinction between active and passive.

Honor accrued to the male

penetrator irrespective of the gender of the one penetrated.
and submission was of more concern than gender.

Domination

Consequently, the Latin

verbs indicate three modes of sexual intercourse, based on the orifice
of penetration, vaginal (futuere), anal (pedicare), and oral (irrumare,
as passive, or fellare, as active).

50

As the third type of hetaira, the

Attis of Lucian's epigram profits, it would seem, by the mouth.

49

A more lurid translation into metric and rhymed English is
included in Beard, "The Roman and the Foreign," 175, a translation
reluctantly contributed to the author by Simon Pembroke: "What, licking
women down inside there, Gallus? : The thing you should be sucking is a
phallus. : They cut your cock off, but not so to bed, : Cunt-lover: what
needs doctoring now's your head. : For while your missing member can't
but fail, : Your tongue still breaks Cybele's rule: it's male."
50

T. P. Wiseman, Catullus and His World: A Reappraisal (Cambridge,
England: Cambridge University Press, 1985) 10-14.
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Other references assume that the galli take the passive role in
sexual activity with men, thus conforming to Roman conventions in which
the male citizen generally had sexual access to most of the dependents
in his household, who were thus in the dishonored or penetrated
position.

The male householder could also have attractive young slave

boys emasculated to prevent them from sexually maturing and prolong
their usefulness to him for this purpose.

51

References to the galli with

the term cinaedus (K(vatBos) indicates that they were considered along
with such boys and eunuchs as the penetrated, and thus dishonored,
partner.

52

Submission to oral penetration was considered the most

degraded form, so the satirists' portrayal of the galli in this manner
subjects them to intense ridicule.

53

We cannot, however, assume that Roman and Greek categories of
sexual activity were also Anatolian, although determination of what such

51

See Aline Rousselle, "Personal Status and Sexual Practice in the
Roman Empire," in Fragments for a History of the Human Body: Part III,
ed. Michel Feher (New York: Zone, 1989) 313-4.
52

See Roscoe, "Priests of the Goddess," for further references.
He points out the presence of a KLVUEBos at the initiation of a gallus
narrated in POxy 3010 (Parsons, "A Greek Satyricon?" 54-5.) See also
Graillot, 318, nn. 3 and 4. They were also referred to with the words
spadus, and molles: see Nasstrom, The Abhorrence, 45.
53

Mary Beard sees the galli's oral sexual activity as outside the
usual sexual mores, but it is unclear whether she is referring to the
activity with women which is the subject of Martial's accusation or the
expected activity with men which is implied. Evidence does not warrant
the suggestion that the former was a common practice.
If she refers to
the latter, she has misread the significance of active and passive in
this context. (See Beard, "The Roman and the Foreign," 175-6.) She
otherwise provides a useful analysis of the galli's interstitial
position at Rome, although she does not use the term.
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categories would be for any of the other cultural groupings present in
Anatolia is beyond the scope of this investigation and probably beyond
the available evidence as well.

Assuming, however, that they were

sexually active, descriptions of them as "chaste" and "pure" which have
been cited to support the image of their chastity must also be
considered.

54

In a satire by Varro, for example, the voyeuristic

adolescent who dons female clothing and enters Cybele's temple to see
what happens there describes the clothing of the galli he sees as

"casta" (chaste or virtuous), but the emphasis is on the youthful and
delicate beauty of the galli.

55

Other references are also ambiguous.

56

For example, Apuleius' reference to the galli as "purissimi" is surely
meant to be ironic, since his satirical portrayal emphasizes quite the
opposite, yet the irony may appeal to the disjuncture between their
self-conception and their behavior.

57

Dioscorides also refers to a gallus as "&yvoc; "A-rue;, KuJ)eA.ric;
8a.Aa.µri11:6A.oc;," (pure or sacred Atys, Cybele's bridegroom or
chamber-servant.)

58

This reference could as easily indicate sexual

54

Nasstrom, The Abhorrence, 45 and 79-80, points to Varro.
also Graillot, 294.
55

See

Varro, Sat. Hen. 135 (119).

56

Several are found in defense of Graillot's assumption that the
galli's were castrated in order to serve the goddess in perpetual
chastity. Graillot, 294.
57

Apul. Met. 9.8, cf. 8.29.

58

Gr. Anth. 6.220.3.
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activity on the part of the galli as lifetime chastity.

59

We saw in

Chapter 3 the presence of so-called "sacred prostitution" in some of the
temple-based cult organizations of goddesses similar to Cybele, and it
has already been mentioned that "prostitution" is not an accurately
descriptive term.
Two examples from studies of religion in contemporary India may
help to reorient preconceived assumptions contained in the term.

A

study of the devadasis of Puri by Frederique Apffel Marglin provides a
clue simply in its title, Wives of the God-King.

60

These women,

inaccurately stereotyped as prostitutes during the era of British
domination in which their cults and rituals almost disappeared, were
married to the deity in a marriage ceremony and lived in the temple
compound.

Their status as wives of the deity entitled them to dance and

sing in the temple rituals, as the "auspicious women."

61

Their marriage

59

A contemporary of Augustine's, Paulinus of Nola, hints that the
galli's submission to sexual intercourse with men was part of their
self-understanding as consecrated. After explaining that the goddess
castrated the the shepherd because of his desire to be chaste (casta)
and thus refused her approaches: nunc quoque semiviri mysteria
turpia plangunt : nee desunt homines, quos haec contagia vertant, :
intus et arcanum quiddam quasi maius adorant : idque vacant sanctum, quo
si velit ire pudicus, : iste profanus erit. sic artior ipse sacerdos
femineos vitat coitus patiturque virilis. (Now too half-men beat
themselves in grief in disfiguring mysteries, nor is there any lack of
men who turn to this contagion. They adore some thing which is inside
and secret as if it were greater and they call it holy, what if a chaste
man wants to approach, he will be profane. Thus the priest himself is
more restricted who avoids intercourse with woman and submits to it with
men.) Paulinus of Nola, Carmen 32.88-93.
6

°Frederique Apffel Marglin, Wives of the God-King: The Rituals of
the Devadasis of Puri (Delhi: Oxford University Press, 1985).
61

Marglin, Wives, 7.
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to the deity did not mean, however, either that they became celibate or
that they became prostitutes who accepted remuneration for the temple or
themselves in exchange for sexual activity.

Nor did it mean that they

were involved in any sexual activity as part of temple rituals.

The

temple itself and the rituals would be considered polluted by sexual
intercourse or by the presence of a devadasi who had had intercourse on
the day of her temple duty.

62

Their sexual relations were expected to be

restricted to the king and the brahmin priests, and included extended
relationships which could last for many years.

63

Some devadasis

considered themselves reflections of the heavenly courtesans of the king
of the gods, who were there for the pleasure of the court of the gods.
As earthly counterparts, they were the courtesans of the temple court of
.
. pries
. t s. 64
and b ra h min
th e k ing
Some of the evidence suggests some similarities for the place of
the galli's sexual activity.

The inscription from Cyzicus, cited above,

indicates a gallus who has a relationship with a soldier that he
describes as his cruµl)t.0t;, his "spouse."

65

The papyrus fragment also

shows relationships between co-initiates in the cult who as part of
their initiation learn, among other things, how to wear female clothing.
The subject has undergone initiation for the sake of a certain Iolaus,

6

2Marglin, Wives, 89.

63

Marg l"in, W.ives, 90 - 1 .

64

Marg l"in, W.ives, 91 - 2 .

65

CCCA I,

no. 287.
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"so that you can have a fully-fledged gallus at your side."

66

A cinaedus

is also present in the scene, but a distinction appears to be made
between him and the completed or perfect gallus who has learned
everything in the initiation.

67

Even though, as Parsons argues, this is

probably a fragment of a satirical piece, the status of gallus is
associated with a relationship of friendship since the main characters
are referred to as
friendship.

~{Aos

and the last line is about the virtues of

The cinaedus is present but prostitution does not appear to

be the operative concept for the galli here.

68

As in the case of the

devadasis, the galli appear to have been sexually active within a
specific class or set of relationships.
A second example from India are the hijra, the self-castrated
devotees of one of the many Indian mother goddesses.

69

Will Roscoe

demonstrates striking similarities between this group and the galli, on
the basis of social, economic and religious functions, as well as

66

This reconstruction of 11. 16-19 is by Parsons, "A Greek
Satyricon?" 57, and 60.
(yciAAOs yeyov [ . . . . . . . . . . ] . 'I6A.a.t
Bia ae [: NalKoov µav [ . . . . . . . . . . . ]aBiaaevano. [: t'va yciAAOV
axn [ . . . . . . . . . . . ]vatBo•a nciv•a : oiBa Be au •tat.)
67

Parsons, who has reconstructed the text, emphasizes the
"mystical" knowledge as opposed to the "practical," but the items he
cites are mostly practical aspects of the ritual, such as ululation.
See Parsons, "A Greek Satyricon?" 60.
68

Apuleius also portrays a traveling band of galli with a young
male slave as a "common concubine," but this detail in the portrayal is
likely to be a imaginative reconstruction. Apul. Het. 8.26.
69

I rely here on Roscoe's summary, especially of the major
ethnographical study of this group: Serena Nanda, Neither Han nor Woman:
The Hijra of India (Belmont, California: Wadsworth Publishing, 1990).
See Roscoe, "Priests of the Goddess," at nn. 45-73.
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mythological parallels.

70

The hijra "live in collectives with recognized

leaders" who are linked in a national network.

Although they serve

sometimes as temple functionaries, they appear most often in bands and
wander with begging rights in specific territories.

They appear on

special occasions to "call down the blessings" of the goddess with
performances of wild dancing accompanied by rhythmic music with flutes
and drums.

71

They also turn to prostitution with males.

One was

characterized in a humorous drama in the first century C.E. as "the pest
of the public thoroughfares," and described as a freelance courtesan.

72

This description of the hijra corresponds to a cult organization
which is ultimately temple-based with vocational functionaries in
"extension sites" and wandering as itinerant practitioners.

In this

context, prostitution appears to be part of the means of support, not
a cultic function.

The galli also wandered, as will be discussed

further, individually and in mendicant bands, based at least in some
cases in temples of the goddess.

As temple-based vocational cult

functionaries, the evidence is silent about their involvement in
prostitution as a revenue-generating activity.

70

73

As itinerants, economic

Roscoe, "Priests of the Goddess," especially Tables 1 and 2.

71

Roscoe, "Priests of the Goddess," at n. 48. He points to other
similarities to activities of the galli which will be discussed below,
such as begging and giving prophesies. The self-castration for the
hijra is a more careful procedure performed by an expert in the temple
and involves removal of both penis and testicles. They are also
ridiculed in first century C.E. dramas.
Ros_coe, ~'Priests of the Goddess," at n. 69, cites the
Ubhaya bhisa rika , v. 21-2.
72

73

August. (De civ. D 6.7-8) in the early fourth century C.E.
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factors may well have led to the prostitution of which the satirists
accuse them, yet this is not their primary identity.
7.1.1.4

Gender Ambiguity and Cultic Liminality

The effort of the satirists to define the galli and their sexual
activity by means of categories intelligible to Roman readers cannot
capture their significance within the world of the cult of the Mother of
the Gods.

Initiated by self-castration and a change of clothes into an

ambiguous gender status, they occupy an interstitial position.

In their

own social world of the "Anatolian zone," they are not at the lowest
rung of the ladder of phallic penetration, as they are in the "Roman
zone," but dwellers in a liminal gender related to the temple.

Their

interstitial position is a location fraught with pollution and danger on
the one hand and the creative power of the sacred on the other.
The image recorded in the fourth century by the Christian
polemicist Firmicus Maternus reveals the relationship of this gender
liminality and the other cultic functions:
For, because air is an intermediary (interiectus) between sea and
sky, they honor it through priests (sacerdotum) who have womanish
voices (effeminatus vocibus). Tell me, is air a divinity if it
looks for a woman in a man (quod in viro feminam quaerit), if its
band of priests can minister to it (cui aliter servire sacerdotum
suorum chorus non potest) only when they have feminized their faces,
rubbed smooth their skin, and disgraced their manly sex by donning
women's regalia? In their very temples one may see scandalous
performances, accompanied by the moaning of the throng: men letting
themselves be handled as women (viros muliebria pati), and flaunting
with boastful ostentatiousness this ignominy of their impure and

appears to say that the rites of the Mother of the Gods include men
playing the part of women sexually (6.8), but he also emphasizes that
they are secret (6.7).

444
unchaste bodies. They parade their misdeeds in the public eye,
acknowledging with superlative relish in filthiness the dishonor of
their polluted bodies (contaminati corporis). They nurse their
tresses and pretty them up woman-fashion; they dress in soft
garments; they can hardly hold their heads erect on their languid
necks. Next, being thus divorced from masculinity, they get
intoxicated (adimpleti) with the music of flutes and invoke their
goddess to fill them with an unholy spirit (nefario repleti spiritu)
so that they can predict the future to fools. What sort of
monstruous and unnatural thing (prodigium) is all this? They say
they are not men, and indeed they aren't; they want to pass as
women, but whatever the nature of their bodies is, it tells a
different story. Ponder too what sort of divinity it is which finds
it such a delight to sojourn in an impure body, which clings to
unchaste members, which is appeased by the contamination of a
74
polluted body.
What can be seen here is that the ambiguous gender status of these
functionaries, created by their attempt to appear as women, is directly
related to their possession by the goddess during cultic rituals.

Their

transformed bodies are the ones seized by the deity to show her power.
The transformation, however, also makes them "polluted" and abhorrent to
the Christian observer who leaves us the record.

Firmicus Maternus also

says that, as representatives of an intermediary deity, even if she is
incorrectly identified, they are also of intermediate gender.

74

Firm. Mat. Err. Prof. Rel. 4.1-3, trans. Clarence A. Forbes,
50-1. He describes the worshippers as Assyrian and African devotees of
Juno or Venus or Tanit-Caelestis, but the case is strong that he has
confused them with galli of Atargatis and Cybele, since there is not
other attestation of such functionaries in the cult he mentions. See
151, n. 71 and A. J. Festugiere, review of Julius Firmicus Maternus, De
errore profanorum religionum, trans. Gilbert Heuten, in REG 52 (1939)
645.
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The Galli as Cultic Performers: Manic Drumbeats, Whips and
Knives

7.1.2

In Firmicus Maternus we begin to see the interconnection of the
galli's gender ambiguity and their interstitial position in the context
of cultic performances.

These performances were their major role in the

cult and apparently also their major means of support.

In Chapter 6 we

already examined in some detail the image of the Corybants and Curetes.
The galli's performances are in many ways similar, and they probably
form an overlapping category with these other enthusiasts.

Like the

Corybants they are moved by ritual music of drums and flutes to come
under the possession of a deity who moves them to orgiastic
blood-letting ceremonies.

The most vivid description of one of these

performances is found in Apuleius' Metamorphoses, told from the
perspective of the main character who, during his tranformation as a
donkey has been purchased by an itinerant band of galli of the Syrian
goddess.
Next day they put on varicoloured garments and beautified
themselves hideously by daubing clay pigment on their faces and
outlining their eyes with greasepaint. Then they set out, wearing
turbans and saffron-colored robes and vestments of linen and silk.
Some had white tunics flowing in every direction, gathered up into a
girdle, and on their feet they wore yellow shoes. They wrapped the
goddess in a silken mantle and put her on my back to carry, while
they, with arms bared to the shoulders and brandishing frightful
swords and axes, chanted and danced, excited by the frenzied beat of
the flute music.
After passing a number of small cottages in their wandering
course, they came to the country house of a rich land-owner. As
soon as they reached the entrance-way they frantically flung
themselves forward, filling the place with the sound of their
discordant shrieks. For a long time they dropped their heads and
rotated their necks in writing motions, swinging their hanging locks
in a circle. Sometimes they bit their own flesh with their teeth,
and finally they all began slashing their arms with the two-edged
blades they were carrying. In the midst of all this one of htem
started to rave more wildly than the rest, and producing rapid gasps
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from deep down in his chest, as though he had been filled with the
heavenly inspiration of some deity, he simulated a fit of madness -as if, indeed, the gods' presence was not supposed to make men
better than themselves, but rather weak and sick. Now see what sort
of reward he earned from divine providence. Shouting like a
prophet, he began to attack and accuse himself with a fabricated lie
about how he had perpetrated some sin against the laws of holy
religion; and he went on to demand just punishment for his guilty
deed from his own hands. He snatched up the utensil which is the
distinctive attribute of these half-men, a whip with long tassels
made of twisted strips of wooly hide studded with numerous sheep's
knuckle-bones, and he scourged himself hard with strokes of its many
knots, fortifying himself with miraculous obstinacy against the pain
from the gashes. You could see the ground growing wet with the
filthy, effeminate blood from all this slashing of swords and
lashing of whips. I was struck with considerable alarm when I saw
this generous profusion of gore from so many wounds.
I was afraid
that by some chance the foreign goddess's stomach might get a
yearning for ass's blood, as some humans' stomachs yearn for ass's
milk.
At last, however, when they had grown tired, or at least sated
with self-laceration, they ceased their butchery and took up a
collection. People vied in offering them copper coins -- yes, and
even silver ones -- which they collected in the ample folds of their
robes; and they gave them a large jar of wine, milk and cheeses, and
some spelt and wheat. Some even donated barley for the goddess's
carrier. They greedily raked it all in, stuffed it into the sacks
which they had had the foresight to acquire to carry their profits,
and piled it on my back. Now, indeed, burdened with the weight of a
double load, I was a travelling storehouse and tem~le in one. Thus
5
they roamed about plundering the entire territory.
This description provides a great deal of information about the galli's
major cultic activity, most of which is corroborated by other evidence.
The accoutrements of self-punishment are described in other literary
references and shown in reliefs of the galli mentioned above.
scourge of knuckle-bones, the

acrTpayaAOOT~,

The

is mentioned also by

Plutarch, for example, and shown on a second century C.E. relief of a

75

Apul. Met. 8.27-8, trans. J. Arthur Hanson, LCL. Elements of
the Latin text important for this investigation will be mentioned in
what follows.
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gallus from Lanuvium.

76

The sharp instruments are also mentioned, for

example, as objects dedicated to the goddess in the votive epigrams of

galli in the Greek Anthology, as the at'µa:t't cpoivixeevTa qxicryava, "swords
reddened with blood," and the A.ucrtcpA.al3ii crciyaptv, the "vein-opening
double-axe."

77

Many ancient authors mention the galli's ceremony of

self-laceration.

78

Apuleius mentions only the flute music, which has already been
discussed in Chapter 6 for the role it plays in the Corybants' divine
possession.

Other characteristic musical instruments of the cult have

also been mentioned already, the deep-voiced leather-headed drums and
the cymbals.

The rhythm instruments, also mentioned in the Greek

Anthology and seen on reliefs of the galli, were used for a
mania-inducing undergirding rhythm.

79

The rhythm is probably preserved

in the galliambic meter of Catullus 63, which John Kirby has analyzed to
explain its psychological effect.

80

As he explains it, psychologically,

76

Plut. Adv. Colotes, 33 (1127C); and CCCA III, no. 466. Such a
scourge is portrayed in the hand of an Attis published by Chadwick ("An
Attis," 90-92. ). From the photograph it appears to be a circular shape,
like a wreath or crown. He dates it to the the second or third century
C.E. but does not indicate provenance. For further references see
Graillot, 305, n. 3.
77

Gr. Anth. 6.51.7-8 and 6.94.5.

78

See Sen. Agamemnon 686-90; Lactant. Div. Inst. 1.21; Luer.
2.630-2; Stat. Theb. 10.164-173; and Min. Fel. Oct. 22.9. For
additional references to self-flagellation by the galli and others see
also Graillot, 304-6.
79

Gr. Anth. 6.51, 94, 217, 218, 219, 220, 234. and 237; and CCCA
III nos. 422 and 466.
so John Kirby, "The Gall iambics of Catullus 63:

'That Intoxicating
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the rhythm is what the listener to a piece of music or metered poetry
attempts to appropriate first, "because this establishes the framework
within which one is going to hear the entire piece."
like this one, "one is taken by surprise.

But with a meter

Essentially it pulls

simultaneously in two directions: it woos the listener into expecting
triple time, and then challenges that expectation with a simultaneous
duple rhythm.

The result is intoxicating -- and sometimes disquieting."

The galliambic meter used by Catullus in 63, and presumably by the galli
in the resounding beat of the tympanum and clash of the cymbals that
Catullus and others so vividly describe, constantly alternates a duple
and triple rhythm in each line to create a mesmerizing push-pull
effect.

81

Apuleius, who favors the cult of Isis, takes a dim view of the

galli and attributes their performances to base motivations and
chicanery, but we should not assume that major functionaries of a cult
that endured for centuries were all well-trained charlatans.

Rather if

we envision the scene he describes while taking seriously the positive
image and understanding of the Corybants described in Chapter 6, the

galli can be seen in their own context as powerful evidence for the
continuing auvaµats of the Mother of the Gods.

Meter,'" Syllecta Classica 1 (1989) 63-74. He notes (66, n. 13) that
Wiseman (Catullus and His World, 200 and n. 73) concurs that the meter
of the poem is the ritual meter.
81

Kirby, "Galliambics," 66.
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If we were to imagine ourselves as observers in an Anatolian
village of the scene Apuleius describes, we would first hear the boom of
the drumbeat as the galli's procession approached, ta-ta-tum-ta-tum-tatum-tum, ta-ta-tum-ta-ta-ta-ta-tum, perhaps alternated with variations.

82

This and the shrill flute music, with the crash of cymbals, would
probably cause us to leave whatever activity had occupied us to come and
see.

If the sound had not caught our ears our eyes would be drawn to

the image of the galli as they approached, their painted faces and
multi-colored robes flashing and their long hair tossing as they gyrated
to the rhythm of the drums.

With the entourage, an image of the goddess

would also come into view, borne on the back of some beast of burden or
carried in a cart.

What villager would not drop tedious everyday

activity to follow along to see this spectacle?
With a sufficient crowd in tow, the entourage would stop at some
open space for the more intense movement in the ritual.

Perhaps the

drums beat faster, perhaps the flute melodies became embellished and
complex.

In any case, surrounded by the people of the village, the

galli would appear to be no longer moving in time with the rhythm but to
be moved by the rhythm, as if the music passed directly to their bodies
without passing through their minds.

The rest of the crowd would also

feel the effect of the drums and the flutes and would observe within a
kind of surround-sound rhythm.

82

See Julia W. Loomis, Studies in Catullan Verse: An Analy$is of
Word Types and Patterns in the Polymetra, Mnemosyne: Bibliotheca
Classica Batava, eds. W. den Boer, W. J. Verdenius, and R. E. H.
Westendorp Boerma, supplement 24 (Leiden: E. J. Brill, 1970) 119.
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When the galli began to speak, perhaps in the prophetic
belly-talking described by Apuleius, the crowd would listen intently.
When they began to beat and cut themselves, the crowd would be
transfixed, with a welter of different emotional responses from
identification with the galli to terror and revulsion.

The crowd as a

whole would pour forth grief as the galli began to bleed and spatter
their blood upon the image of the goddess.

The crowd would be aware in

that phase, however, of the awesome and terrifying power of the goddess.
In the denouement, as the music wound down and perhaps the rhythm
became slower and softer or even stopped abruptly, when the galli and
crowd alike began to regain their sense and minds, the galli would walk
among the crowd with a begging bag.

The crowd would respond with

financial support perhaps out of fear but just as probably from loyalty
to the goddess and to those who so visibly become extensions of her
power.

Just as when the cult was in place the people would provide

support for the functioning of the temple, the goddess's devotees would
support her itinerant representatives who continued to bring them
evidence of her power.
In addition to the travelling blood-letting rituals, galli also
performed death-defying feats.

At Hierapolis, for example, a

substantial number of galli were attached to the service of the hieron
where they manifested special powers when they entered into the
poisonous vapors of the Plutonium unharmed, an action which would prove
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fatal to others.

83

A common theme in the votive epigrams of the Greek

Anthology is also the gallus who stops to rest for the night on the road
and saves himself from a lion by beating on his drum.

84

Both of these

feats showed that they were safe in a kind of boundary territory between
the human and divine, a territory dangerous to others.

83

Strabo 13.4.14 Hierapolis was also a city which had an
Archigallus, who appears by the second century C.E. generally to have
been one of the emperor's freedman. On this, Graillot (357, n. 3;
234-5, n. 2) cites the incription found in CCCA I, no. 76, dated 200 CE,
which begins, "The boule and the deme honor Marcus Aurelius Eutuchianus
archigallus
"
84

Gr. Anth. 6.217, 218, 219, 220, and 237.
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The Cultic and Social Role of the Galli

7.2

Apuleius' description of the galli's blood-letting performance
cited in the last section provides information not only about what such
a performance would look like but also about the cultic and social role
of the galli.
apparent.

Their position as itinerant practitioners is readily

They can also be seen in their prophetic roles and in some

sense as mediators of expiation.

Additional evidence can amplify our

understanding of all of these roles and show us additional aspects of
their social function in Anatolia.

The Galli in the Temples and On the Road: Missionaries and
Beggars

7.2.1

As has already been mentioned, the galli first appear on the
Greco-Roman scene as µrp:payupTa t,

11

the Mother' s beggars,

. Apu 1e1us.
.
85
th e b and o f ga 11 I. we see in

11

beggars 1 ike

The general image of the galli

as a special form of beggar who beat on kettle-drums and played flutes
to attract attention is confirmed in many ancient sources.

86

Other Anatolian deities also had representative missionary-beggars
in other parts of the Empire.

The Cappadocian goddess Ma was also

served by itinerants called fanatici or bellonarii who went from place
to place performing wild dances and orgiastic rites which culminated in

85

See Graillot, 22-3, for sources on the appearance of the
in Greece in the fifth century B.C.E.

µ~Tpayupat

86

see Graillot, 312-4.
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prophecy.

87

Groups of µrivayup·m L, "beggars of Men,

are known in Greece

11

as early as the late fourth century B.C.E., with a function similar to
that of the galli.

88

The description of these beggars for a deity who take up a
collection after they perform is consistent with an inscription from
Syria in the Roman era.

A certain Lucias dedicates a stele to the

Hierapolitan Syrian Goddess and describes himself as her slave (BouAos),
sent (n€µn8ELs) by her as his female owner (Kup{a).

89

On the occasion of

having made twenty trips, he dedicates the altar and states that he has
brought back seventy begging-bags

(n~pct)

full from each trip.

The

n~pa

are, presumably, the bags that the galli pass to take up the collection
after their orgiastic performances.

From the description in Apuleius,

we may assume that Lucias did not make solo journeys for these
collections but was probably the leader of a group like the leader of
the group who purchased Apuleius during his metamorphosis as a donkey.

87

Fishwick, Hastiferi,
n. 27 for further citations.
11

11

145.

He also cite ILS 4180-4181b.

88

0n the question of the µrivayup·m L see Lane,

III'

II

11

90

See

A Re- Study . . .

99.
89

The stele is inscribed on four faces: (a) 8En Lup{q
'IEpa[n] :oAi•rov AouKi-:os BouAos au•-:[~]cr •av ~wµo:v &v€8TJKEV aASrov
(E)tBocr(a) :Ki, nA~cras n~[pJ-:as µ';
(b) AovKios 'A[Kpa]-:~(a)ios
OUOE~(fJ)s : KCll nEµq:>8Els : Uno •~s Kupfo[s) : ( 'AJ.ctp(X)U•TJ[s); (c) .
. . [av]-:Ev[£w]cr[a]v av •[4?1 : ~wµ(cl)) (e)mypaq:>fiv . . . . &riw-:ras
KB' ClLYE . . . ; (d) a(n)oq:>OpT]OE : EKUO•T] &yw-:yfi n~pCls o' : . EVOV•Clt..
See Ch. Fossey, "Inscriptions de Syrie, BCH 21 (1897) 59-61, no. 68.
11

90

Apul. Met. 8. 26.
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What this indicates is that the image we see in Apuleius could just
as easily represent a group who made periodic missionary journeys from
one of the temples as a wandering band of cult performers who lived
permanently on the road.

We do see galli gathered around several of the

principal sanctuaries in Anatolia in what Graillot assumes to be
.
.
ver1. t a bl e monas t er1es
a t p ess1nus
and

91
cyz1cus.
.
At Hierapolis in

Phrygia their defiance of the poisonous vapors as one of the sights to
be seen also suggests a permanent contingent.

92

In the first century C.E., we can assume that some of the galli
were stationary at temple locations, and that some went out as
itinerants on fund-raising and cultic performance tours, returning on a
regular basis to deliver their collections to their home base.

Other

itinerant bands may have wandered simply supporting themselves by their
cultic function as performers.

In any case these mendicant bands

traveled on roads in the same territories traversed by Paul.
The mendicant galli could be portrayed in quite an unfavorable
light.

Comparison to them might indicate a precipitous descent in

status.

For example, Lucian in the Cronosolon suggests that the rich

who do not obey the holiday laws "just as those who would beg for the
Mother with flute and kettle-drums will become bakeloi.

91

"9

3

Aelianus also

Graillot, 316 and 399.

92

Graillot (399) says that they formed a medical corps there, but
provides no specific citation.
93

Lucian, Cronosolon, 12.

Tuµnavoi~ ~aK~AoL

yev6µevoi.

00~ &ye(poiev •ft µ~Tpl cruv UUAOl~ Kat
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relates the ultimate dishonored fate of an unrestrained ruler of
Locrians who, once overthrown, winds up in abject poverty in Corinth as
a metragyrtes, who beats on the kettledrum and plays the flute, symbolic
of the fact that his life has been completely overturned.

94

Dionysus of

Halicarnassus also makes clear that begging is one of the "Phrygian"
aspects of the cult in which true Romans would not lower themselves to

. . t e. 95
par t ic1pa
A fragment from Antiphanes, a fourth century B.C.E. comic poet,
also shows the low esteem in which the metragyrtes were held in Greece
at that time.

Entitled "The Rogue-Hater ('0 Micr01tov11p6<;)

11

the selection

is a comic dialogue about the relative "slime factor" of various
.

occupa t ions.

96

The µ11-rpayup-r11<; rates higher on the "scale of sleaze"

than Scythians, wet-nurses, and midwives, out-ranked only by the
fish-monger and the money-changer.

94

Ael. VH 9.8.

e

'

~

0 ae EV

,

.-

,

,

nOAAaL<; xp11craµevo<; ~LOU
µe-ra~oA.at<; Bia 't"~V unep~UAAOUcrav anop{av, 't"EAEU't"atov Be µ11-rpayup-rrov Kai
Kpourov -ruµnava Kai Ka-rauAouµevo<; -rov ~{ov Ka-recr-rpewev.
Kopive~

95

Dion. Hal. Ant. Rom. 2.19. At Rome the begging was allowed but
carefully confined to specific days in connection with annual festivals.
According to Graillot (312), Augustus consecrated a day to beg every
year following a nocturnal vision. By the end of the Empire, members of
the Roman aristocracy begged for the Magna Mater as an act of penitence.
Descriptions of the cult procession at Rome indicate a road strewn with
riches. Lucretius (De Rerum Natura 2.624-8) in the first century B.C.E.
describes a path strewn with precious metals and showered with
flower-petals. Herodian (1.10.5) in the early third century C.E. evokes
the same scene of an outpouring of wealth in the festival at Rome in
honor of Cybele.
96

Edmonds, The Fragments, 239, no. 159.
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-rous µ~-rpayup-rouv-ras YE'
µtapro-ra-rov -rou-r' ea-riv.

µE-rci YE V~ Ii La
noAu yap aD yevos

After, by Zeus, the metragyrtai, of course.
97
much the most polluted (wicked) of all.

For this type is very

The galli could thus be objects of ridicule for their activity as
beggars as well as for their gender ambiguity.

The ridicule here also

uses the vocabulary of "pollution."
If we recognize, however, that these performances received
financial support from crowds of the Mother's devotees as well as
derision from the satirists, we can see the activity of begging as part
of a cultic function.

This would be consistent with the image Dieter

Georgi provides of the "missionary activity" of an expansion movement of
various intellectual philosophies and religious cults.

He suggests that

begging, as part of this missionary activity, was not so much a "sign of
widespread parasitism and widespread superstitious fear" as it was "a
generally recognized religious phenomenon."

97

98

Edmonds translates, "Except of course,
wins the rascals'-race."
98

The begging priest; he

Dieter Georgi, The Opponents of Paul in Second Corinthians
(Philadelphia: Fortress, 1986) 152. Georgi's admitted reliance on Franz
Cumont, and on Arthur Darby Nock (Conversion: The Old and the New in
Religion from Alexander the Great to Augustine of Hippo [Oxford:
Clarendon, 1933]) must be taken into critical consideration before too
readily relying any further on his conclusions about the nature of
"missionary activity." A contrasting perspective is reportedly
presented by Martin Goodman. See David Potter, review of Mission and
Conversion: Proselytizing in the Religious History of the Roman Empire,
by Martin Goodman, In Bryn Mawr Classical Review, 1995.
(URL =
ftp://ftp.lib.ncsu.edu/pub/stacks/bmcr/bmcr-9501-potter-mission).
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To call the begging activity of the galli "missionary activity" is
probably inaccurate if this indicates doctrinal content or an invitation
to an exclusive conversion.

99

In Anatolia, at least, we must assume that

this activity assists those already devoted to the Mother of the Gods to
maintain their devotion to her by supporting her representatives.

To

place a contribution in the begging sack as it circulated after the
performance would be as much a part of cultic participation as vicarious
emotional involvement in the bloody spectacle and the vibration of the
drums.

This same activity also attracted new participants in the cult

outside Anatolia and among immigrants and colonists into Anatolia.

This

is evidenced by the cult's impressive spread to the limits of the Roman
Empire and beyond and by the fervent devotion of invading groups, such
as the Galatians, to the cult of the Mother of the Gods.

The Galli as Healers and Prophets

7.2.2

The travelling cultic performances of the galli provided a means
for the Mother's worshippers to continue to experience her powers, her
Buvaµei~.

The goddess's acts of power were seen in the galli not only

in the frenzy of their self-punishment but also in their role as healers
and prophets.

99

Richard Oster attributes such a "missionary" emphasis to the
cult of the Ephesian Artemis. It is difficult to determine, however, to
what extent this tendency emerges in reaction to the exclusivist
emphasis of Christianity. See Oster, "The Ephesian Artemis," 41.
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The role of the galli as healers is suggested in a fragment from
the comic poet Antiphanes' play

·o

M~TpayupT~s.

dated to the fourth

century B.C.E.
T~s

napa

eeoG

T~v Te naiB' UAe{µµaTa
Aa~oGcrav auToG Taus n6Bas

EKEAeu' UAe{~etv nproTov, eiTa Ta y6vaTa.
ffis SdTTov ~ nais a· ~~aT· auToG Trov noBrov
eTpt~e T
&ven~B~crev.
0

,

He told the female slave to get oil from the Goddess and rub with
it, first his feet, then his knees; and as soon as the female slave
100
touched his feet and rubbed it in, the lame man leapt to his feet.
Other evidence indicates their healing role because of their knowledge
of a wide variety of cures attributed to divine revelation.
provided curative amulets,
and fields.

101

They also

and their remedies extended to the livestock

102

The galli expressed the Buvaµets of the Mother in various forms of
prophecy as well.

We have already seen their role as ecstatic prophets

in the scene of the bloody ecstatic state portrayed in Apuleius.

The

galli themselves are equated with this ecstatic "corybantic" condition,
which was described in detail at 6.4.

The role of the ecstatics

described there applies especially to the galli as a occupants of the
boundary territory between divine and human, "possessed" by the goddess
and under the spell of divine rhythms and melodies.

They too prophesy,

100

Edmonds (The Fragments, 237, no. 154) who provides a verse
translation. The translator's note explains that this is ''a miraculous
cure staged by a begging priest."
101

Graillot, 310. See also Walter Addison Jayne, The Healing Gods
of Ancient Civilizations (New Haven: Yale University Press, 1925) 486.
102

See Graillot, 311.
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as mindless, "without voG<;," &v6rrroi.

This will be significant for our

consideration of Gal 3:1-5 at 9.3.2.2.
The identification of galli as &vo~•oi is expressed in the lexicon
of Hesychius in his entry for

,

~aK~AO<;,

a word also for a gallus.

103

~nK~Aot;· 0 µ€ya<;. ~ &vo~•o<;. ~ 0 &noKon•o<;, 0 un' EVLOOV YUAAO<;. o{
a8 &vap6yuvo<;. ~AAOL napeiµ€vo<;, yuvaiKooB~<;. napa Mev&vap~ •yµv(ai

Kat

•o

OUV~88<; ~µiv.

bakelos: the big one, or the mindless, or the castrated, by some
the gallus, sometimes "androgynous," other times "weakened"d
1 4
womanish, according to the Hymn of Menander and our usage.
The major image of the galli as prophets is certainly this ecstatic
one, seen in the frenzy and in the "belly-talking" described by Apuleius
as well as other indications of divine possession.

105

This can mean the

rhythmically-induced ecstatic state from which the galli speaks as the
direct mouthpiece of the goddess, but ancient authors also describe a
more comprehensive connection inducing prophecy, in which the galli's

103

see LSJ, s.v. "~nK~Ao<;." For the first definition, "a eunuch
in the service of Cybele, Gallus," LSJ cites two passages from Lucian.
The first (Lucian Eun. 8) distinguishes the ~aK~AOL from true eunuchs
since they have come to manhood before castration. The second occurs in
a threat to the rich that if they do not obey the laws of the Saturnalis
they will be made eunuchs, becoming ~nK~AOL who beg for the Mother with
flutes and kettle-drums (Lucian Sat. 12. ). The second definition
"womanish" is also found in Hesychius.
104

Hesychius Alexandrinus, Lexicon post Ioannem Albertum, ed
Maurice Schmidt, vol. 1, A-~ (originally published, 1858; reprint,
Amsterdam: Adolf M. Hakkert, 1965).
105

For a description of "belly-talkers" and another summary of the
social function of prophecy in the mystery cults, and a basic
description of the proportional relation between frenzy and prophetic
credibility in that context, see also David Aune, Prophecy in Early
Christianity and the Mediterranean World (Grand Rapids, Michigan:
William B. Eerdmans, 1983) 36-43.
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bodily reaction is an omen in itself.

The first century C.E. author

Lucan, for example, describes the frenzy of the galli among the omens
which preceded the Roman civil war.
tum, quos sectis Bellona lacertis
saeua mouet, cecinere deos, crinemque rotantes
sanguinem populis ulularunt tristia Galli.
Then the worshippers savage Bellona goads to gash their arms
hymned the Gods and, whirling their bloody topknots, the Galli
106
gabbled to people about calamity.
The impression given is that the galli, who move as ones possessed by
the goddess, become stirred up along with the devotees of Bellona and
the disturbed forces of nature.

Their action is part of a wave of omens

which include monstruous births and the appearance of beasts of prey in
the streets at the heart of Rome at a time when "the nation's gods wept
and household gods sweated, attesting to the City's woe"

107

and when there

were ominous oracles from the Sibyl at Cumae spreading as rumor.

The

prophetic words and convulsive actions of the galli are of a piece, and
their prophetic role is indicated as much by the sign of the motion of
their bodies as the words of their prophecy.
In addition to this ecstatic prophecy, both oral and bodily, the
galli also engaged in prophecy as a craft.

Graillot provides evidence

for activities, sometimes categorized as "magical," such as spells,
talismans, and magic potions for healing and other purposes, as well as

106

Luc. Pharsalia 1.565-7. Lucan, Pharsalia, trans. Jane Wilson
Joyce (Ithaca and London: Cornell University Press, 1993).
107

Luc. Pharsalia 1.556-8, trans. Joyce.
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other forms of divination and astrological arts.

108

In the inscription

stele raised by the gallus Soterides, mentioned above, we are also
probably informed that he knows the unfortunate fate of his partner
because the goddess has informed him by means of direct revelation in a
dream.

109

Such revelation in dreams is also attested in other sources.

110

In this variety of activity, the distinction between prophecy, healing,
and magic becomes blurred, but the role of the galli is one which
mediates both directly in the ecstatic state and in the divinely
revealed technical arts.
Prophecy was also associated with the Mother of the Gods without
the galli being her mouthpiece.

Dio Chrysostom, who wandered many of

the same routes as Paul, also supporting himself by the work of his
hands and just one generation later, describes his encounter with a
woman prophet during one of his rural wanderings in the western
Peloponnese in Greece.

111

He describes this prophet as seated and

"strong and tall though rather advanced in years" (lcrxupav Kat

•ft 6€

~ALK{g npecr~uTepav)

µeyaA~v.

with grey braids falling on her shoulders.

The shrine itself, dedicated to Heracles, served a rural population.
She explained that "the Mother of the Gods had given her the gift of
divination and that all the herdsmen and farmers round about consulted

108

Graillot, 307-11.

109

cCCA I, no. 287, 11. 8-11. The word for dream (evunviov) is a
restoration but hardly an improbable one. See also 7.1.1.3.
110
111

Graillot, 308, n. 2.
Dio Chrys. Or. 1.52-8.
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her on the raising of their crops and cattle."

112

Commenting on the

character of her prophecy Dio notes that unlike the frenzy of the
ecstatics, she maintained self-control and moderation.

113

The Sibyls can also be seen to have some strong ties to the cult of
the Mother o5/the Gods.

For example, it was because of a Sybilline

/

oracle t£at the Mother of the Gods was taken to Rome in 204 B.C.E.
There is also some geographic association between the Sybils and the
territory near Mount Ida.

Pausanias, for example, quotes a poem of one

who identifies herself,
Etµt B' eyro yEyau[a µecrov 8V~TOU TE 8Effs TE,
vuµ~~s eK a8avaT~s. naTpOs B' eK crtTO~ayoto,
µ~Tp08EV 'IBoyEV~s, naTpts
µo( ecrTLV epu8pn
,
'
c
,
,
~
~
,
114
Mapn~crcros, µ~TPOs tep~. noTaµos T
AtBroveus.

Be

'I am by birth half mortal and half divine,
An immortal nymph was my mother, my father an eater of corn;
On my mother's side of Idaean birth, but my fatherland was red
115
Marpessus, sacred to the Mother, and the river A!doneus.'
She can thus be associated with the Mother of the Gods on both sides.
What can be seen is that the galli are thus included in a broader
category of prophets associated with the cult and do not occupy an
exclusive role within it.

The whole group and especially the itinerant

prophets, however, become the object of some amount of derision and

.
~,
'
~
'
D10
Chrys. 1.54. ( exetv
Be' µavTLK~v
EK
µ~TPOs eerov BeBoµev~v.
xp~cr8at
auTft TOUs TE voµ€as navTas TOUs nA~cr(ov Kat TOUs yewpyous
unep Kapnrov Kat ~OcrK~µUTWV yevecreros Kat crooT~p(as.) Translated by J. W.
Cohoon, LCL.
112

Be

113
114

115

D"io Ch rys. 0 r.

1 . 56 .

Paus. 10.12.3.
Translated by W. H. S. Jones, LCL.
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ridicule.

Plutarch, for example, blames the decline of the oracles at

Delphi in part upon the "beggarly and traderlike" (-ro &.yupnKov Kat
&.yopaiov) who lie in wait around the metroons and the Serapeia, (Kat
nept -rel. µrrrpceu Kat
'\ ~ ,
( n/l,U,vcoµevov

,

yevo~

~apaneia

l)coµoA.oxouv) and the "wandering type"

) , wh o mak e up proph ec1es
.
f or pro f.i t

.

116

Although the

galli are not specified, and this group of prophetic beggars surely
included other types -- even the Cynics were known to frequent the
metroon at Athens -- unfavorable observers could easily include them in
this category of "undesirables" who sold prophecies.
Viewed favorably by devotees of the cult willing to pay for their
aid, however, the galli and the other prophets associated with the cult
provided a means of sustaining the cult in diaspora conditions and
continued to mediate the power of the goddess to her worshippers in
whatever place they might find themselves.
The Galli as Mediators of Expiation

7.2.3

The blood-letting performance described by Apuleius reveals a
further function of prophecy in this context.
says,

becameIDo_r~wildly

One of the galli, he

ecstatic than the others and began to speak in

a different voice, the "belly-talking" which sometimes characterized
divine possession.

In this state he poured forth a stream of

self-accusation,
Infit vaticinatione clamosa conficto mendacio semet ipsum incessere
atque criminari, quasi contra fas sanctae religionis dissignasset

116

Plut. Mor., De Pyth. or. 407C.
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aliquid, et insuper iustas poenas noxii facinoris ipse de se suis
manibus exposcere.
Prophesying noisily he began to attack and accuse himself with a
manufactured lie about himself, how he had contrived something
against the divine law of holy religion, and moreover to demand just
117
punishment by his own hands for his guilty deed.
This leads to the frenzy of self-laceration reminiscent of Ovid's
description of Attis in the frenzy in which he castrates himself,
saying, "'I have deserved it!
my d ue ..I

11

With my blood I pay the penalty that is

118

From the perspective of the gallus in this scene, we must assume
that the accusations are not a manufactured lie but some real experience
of guilt worthy of punishment.

We might also conjecture that observers

of such a performance may also have experienced a vicarious
identification with the guilt expressed and may thus have participated
in the expiation accomplished by the gallus' self-punishment.

They

participated at least inasmuch as they placed a contribution in the
begger's bag at the end of the performance.

In a context where divine

punishments for guilt could be dire indeed, as was seen in Chapter 3,
such vicarious expiation would be well worth the price of admission.
Expiation is one of the cultic functions offered by a gallus in one
of Juvenal's satires.

The gallus warns a woman to purify herself with a

hundred eggs and to "give him some old dark-colored clothes so that
whatever sudden and great crisis pursues her may be in the tunics and

117
118

Apul. Met. 8.28.

Ov. Fast. 4.239.

("merui!

.

meritas do sanguine poenas. ")
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she may expiate (herself) for the whole year all at once." 119

To the

satirist this appears to be manipulation, but from the perspective of
those who participated, the gallus made a prophetic diagnosis and
suggested a remedy.

The clothing, it may be noted, which was polluted

and dangerous for the woman who held it, ceased to be a threat once
passed into the domain of the galli.

Their liminal status here provides

a means of expiation from ritual pollution.
7.2.4

The Galli as Intercessors with Rome
The galli's prophetic role also functioned in political relations.

The links between the Sibylline oracles, consulted by the Roman
government especially in times of crisis, and the Mother of the Gods
have already been mentioned.

The galli also played a direct

intercessory role on several occasions recorded in the literary
evidence.
In two recorded instances we see galli coming out of a city,
adorned in their full regalia, to intercede with an approaching Roman
army on behalf of the population.
and Livy.

Versions of both are told by Polybius

The first occurred in the early second century B.C.E. at the

siege of Sestus, which is on a narrow peninsula of Thrace facing Abydus
in Mysia.

As Polybius describes it, the population of the city was

already agitated because they are running out of food.

At this point,

two galli came out from the city, wearing their characteristic pectorals

119

Juv. 6.518-21.
(nisi se centum lustraverit ovis : et
xerampelinas veteres donaverit ipsi, : ut quidquid subiti et magni
discriminis instat : in tunicas eat et totum semel expiet annum.)
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with images and "they pleaded nothing irreparable be planned against the

. t y. ., 120

Cl

Livy's description is more elaborate,

When the soldiers were already approaching the walls, some fanatical
Galli with their ritual dress (sollemni habitu) first met them
before the gate; they said that by the order of the Mother of the
Gods they (iussu se matris deum), the servants of the goddess
(famulos deae), were coming to implore the Romans to spare the wall
121
and the city. None of them was injured.
This occurred a few years after the goddess had come to Rome with great
fanfare and was credited with Rome's salvation in the second Punic War
and only a year after her temple at Rome was built.

As spokespersons

for the Mother of the Gods, these galli would thus have some credibility
with the Roman invasion force.

122

A few years later in 189 B.C.E., two galli took a similar role
during Manlius Vulso's campaign to pacify the Galatians.

While he and

his forces were camped next to the Sangarius River, two galli came,
dressed characteristically with the images and pectorals, "on behalf of
the priests of the Mother of the Gods at Pessinus, Attis and Battaces,
saying that the goddess had foretold Manlius' victory and ascendancy."
Not surprisingly they were welcomed.

123

In Livy's description, the galli

,
'
,
,
,
Polyb. 21.6.7. ( ~ E~eA9ovTes
µev
faAAOt
Bua
µe•a' Tunrov
Kat'
npocrT~S~tB{rov €BeovTo µ~Bev &v~KecrTov ~ouAeuecrSat nept •~s n6Aeros.
120

121

Livy 37. 9. 9.

122

The action also appears to have been successful in convincing
the civic authorities to surrender.
123

Polyb. 21. 37. 5-7.
(. . . napay{yvovTat faAAOt nap' "ATnBos Kat
BaTTaKOU TOOV aK IlecrcrtVOUVTOs teperov ·~s M~TPOs TOOV 9erov, exovTEs
npocr•~S{Bta Kat Tunous, ~acrKov•es npocrayyeAetv T~v eeov v{K~v Kat
KpaTOs.)
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delivered this prophecy in an ecstatic state, in fanatic oracular
utterances (vaticinantes fanatico carmine), and the goddess not only
foretold the Roman victory, she granted them victory over the region.

124

It would appear from these glimpses that the galli were pro-Roman
or at least that they believed alliance and accomodation with the Romans
to be the best solution for their people given the options in a rather
unstable situation in the early second century B.C.E.

In any case, they

played a special communicative role with the invasion forces.
At the end of the same century, in 102 B.C.E., a high-ranking

gallus named Battaces, a priest from Pessinus mentioned above in
connection with his royal attire (7.1.1.2), journeyed to Rome to appeal
for the protection of the temple of the Mother of the Gods at Pessinus.

125

According to Diodorus Siculus, he said that he had come by command (KaTn
npocrTayµa) of the goddess and was given an audience with the Roman
consuls and senate.
tepov

T~s

There he stated that the temple of the goddess (To

SeoG) had been polluted (µeµiavsai) and that it was necessary

that public rites of purification be performed at Rome.

124

126

According to

Livy 38.37.9.

125

While there is no evidence of connection to the galli, the
leader of the slave revolt in Sicily around 135 B.C.E. was a prophet of
the Syrian goddess and was considered a king, complete with royal garb,
by his followers. See Diod. Sic. 34.1-48 and L. Annaeus Florus 2.7.
126

Diod. Sic. 36.13.1. Kat Beiv auTft B~µocr{~ Ka8apµous ant T~s
The word To tepov is ambiguous since it can also
indicate other sacred places or objects such as the cult stone which had
been brought from Pessinus to Rome.
(See LCL translation, 177, n. 1.)
The implication, however, seems to be that Battaces has responded to
something which has taken place at Pessinus.
•pffiµ~s cruvTeAecrS~vai.
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Plutarch, Battaces' prophetic message was a proclamation similar to what
the galli delivered to Manlius Vulso, that the Romans would be
victorious in war, but Plutarch interprets his very appearance on the
scene as a sign, similar to spears and shields seen moving in the
heavens.

127

Correspondence, mentioned above, between the kings Eumenes II and
Attalus II and the Attis, the priest of Cybele's temple at Pessinus,
illustrates the political and societal importance of the cult leadership
in the mid-second century B.C.E.

128

The letters show that the Attis was

involved in the issues and action which concern kings more than priests:
military activities to hold back the marauding Gauls and the concerns of
the council at Pergamene for a diplomatic policy regarding Roman power.

129

The galli who continued the image of Attis have a significant role
in the "foreign relations" between their home cities and external
powers.

Their role should not be envisioned, perhaps in a manner

possible only in the modern era, as narrowly "religious" or cultic.

The

evidence suggests they had a more general leadership function.

127

Plut. Vit. Mar. 17.4-6.

128

C. Bradford Welles, Royal Correspondence in the Hellenistic
Period: A Study in Greek Epigraphy (London: no publ., 1934; reprinted
Chicago: Ares, 1974), nos. 55-61, 241-253. See 4.4.3.2.
129

Welles, Royal Correspondence, 246-7. The Attis is specifically
addressed as a priest (lepeus) who carries out the function of a priests
as one who performs sacrifices.The address is to YATTLBL tape[ in nos.
58, 59, and 61. The mention of sacrifice occurs in no. 59, 11. 5-6,
(To[s 8eo[s e8ucra(s unep) : T~s ~(µ)eTepas OOOT~ptas·)
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The galli's intercession with foreign powers, one aspect of their
leadership function, is consistent with their interstitial position.
However, our knowledge of their actions is more an accident of the data
than any indication of their most important leadership functions, since
our record of their activities comes almost exclusively from foreign
observers.

One inscriptional fragment from the sanctuary of Hecate at

Lagina in Caria, however, refers to
goddess."

130

"the dignified eunuchs of the

The original publisher of the inscription, J. Hatzfeld

interprets the role of these eunuchs as overseers of the sacred grove.
Unfortunately, his interpretation, which is based on other inscriptions
found at the site, is reasonable but not conclusive.

In this

inscription, however, we do have evidence that the eunuchs of the
goddess could be held in high esteem in their own cultural context.

131

This is consistent, as will be seen in the next section, with their
position as the court eunuchs of the goddess.
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.&v creµvoTchcov •fie; 8ecic; euvouxcov.
Lagina en Carie," BCH 44 (1920) 84, no. 16.
131

J. Hatzfeld,

Hatzfeld, "Inscriptions de Lagina," 80-81.
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Inscriptions de
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The Galli as Slaves of the Goddess and as Her Court Eunuchs

7.2.5

References to the status of the galli as slaves of the goddess have
already been seen in passing.

The gallus of the Syrian Goddess who

inscribed a stele to commemorate his financially successful journeys on
her behalf referred to the goddess as his Kup{a, his "master" in the
feminine form and himself as her slave

(BouAo~).

The two galli who came

out to meet the force preparing to invade Sestus also identify
themselves as "famulos deae," servants of the goddess.

These references

.
132
are h ar dl y unique.
What it means, however, to be a "slave of the deity," or a "slave
of the goddess," is not entirely clear, nor is it necessarily identical
with literal slave status.

133

Dale Martin shows that to be a slave of a

132

Graillot, 288-9, esp. n. 1. Graillot (286) also sees the galli
as literally of slave status by birth, based on a poorly founded
argument about them being named by only one name. His citation from
Martial is hardly convincing since most of his epigrams refer to the
object of ridicule by a single name. The evidence of the stele raised
by Soterides for his absent soldier, CCCA I, no. 287, cited at 7.1.1.3,
is not confirmed in other steles which include more extended names of
galli, CCCA I, nos. 35a, 76, 745-8. All these are archigalli. A single
name is indicated in CCCA I, nos. 57, 528, 755, and 801, for both galli
and archigalli. Too many possible explanations for the single name
occur, including the symbolism of enslavement to the goddess, to
conclude that the galli were born in slave status.
133

A major issue in interpretation of inscriptions over the course
of this century has revolved around what appear to be some form of
sacral manumissions, many of which are related to the Mother of the Gods
or Ma. These inscriptions do not, however, refer to galli. See A.
Cameron, "Inscriptions Relating to Sacral Manumission;" F. Sokolowski,
"The Real Meaning of Sacral Manumission," HTR 47 (1954) 172-81; Jeanne
and Louis Robert, BE in REG 97 (1984) 451, no. 250; 489, no. 388; and 90
(1977) 267-70; Louis Robert, "Actes d'affranchisement en Macedoine,"
Hellenica 1 (1940) 70-7; and Philippe M. Petsas, "MHIHP 8EQN AYTQX8QN.
Unpublished Manumission Inscriptions from Macedonia," in Ancient
Macedonia, vol. 3, Papers Read at the Third International Symposium Held
at Thessaloniki, September 21-25, 1977 (Thessaloniki: Institute for
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deity was an honored position, especially in "eastern" contexts.

134

In

the case of the galli, however, identification as "slaves of the
goddess" is a double-valent status, consistent with the liminal position
of the galli and Attis on many levels.

In this section, their role will

be examined first as they are identified as slaves of the goddess and
then as they function as a specific type of slave, as the court eunuchs
of the goddess.
The Galli as Slaves

7.2.5.1

Orlando Patterson's work Slavery and Social Death offers some
. . ht in
. t o th e ga 11 1"' s comp 1ex pos1•t•ion.
ins1g

135

Patterson's preliminary

redefinition of slavery, "the permanent, violent domination of natally
alienated and generally dishonored persons,"
of social relationship.

136

defines slavery in terms

Thus, rather than being a matter of static

status or economic function slavery is a "complex interactional
process. "

137

This definition summarizes his analysis of what he terms "social
death."

The phrase "permanent, violent domination" indicates, first of

Balkan Studies, 1983).
134

Dale B. Martin, Slavery as Salvation: The Metaphor of Slavery in
Pauline Christianity (New Haven and London: Yale University Press, 1990)
54-60.
135

0rlando Patterson, Slavery and Social Death: A Comparative
Study (Cambridge, Massachusetts and London, England: Harvard University
Press, 1982).
136

Patterson, Slavery and Social Death, 13.

137

Patterson, Slavery and Social Death, 13.
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all, that slave status generally originated at some level as a
substitute for death, such as death in war, death by exposure as an
infant or by starvation, or death as punishment for a capital offense.

138

The element of domination can be seen in three facets of the power
relation.

First, the social facet "involves the use or threat of

violence in the control of one person by another."

The psychological

facet, secondly, involves "influence, the capacity to persuade another
person to change the way he [or she] perceives his [or her] interests
and . . . circumstances."

Thirdly, the cultural facet is that of

au th or1. t y. 139
The enslavement of the galli to the goddess corresponds to all
three aspects of domination identified by Patterson.

While the

"reprieve from death" may have some literal dimension if the galli were
young men who otherwise had poor prospects, the "reprieve" is certainly
an element of the myth and ritual through which the galli arrive at
their position as slaves to the goddess.

The galli who parade in

processions and travel in mendicant bands are those who do not die as a
result of their self-inflicted injuries.

138
139

Attis's partial reprieve from

Patterson, Slavery and Social Death, 5.

Patterson, Slavery and Social Death, 1-2. Patterson derives his
definition of authority from Rousseau's Social Contract as" 'the means
of transforming force into right, and obedience into duty' which,
according to Jean Jacques Rousseau, the powerful find necessary 'to
ensure them continual mastership."' (Cited from Jean Jacques Rousseau,
The Social Contract, ed. Charles Frankel (New York: Hafner Publishing
Co., 1947), bk. 1, chap. 3, p. 8.) He continues with further analysis
of this position in later sociologists.
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death corresponds to their own state of "social death" as Cybele's
slaves.
The element of violence upholding this relationship is clearly seen
in the action of the galli upon themselves, both in their
self-castration and in their later self-flagellation and laceration.
While they perform these actions upon themselves, they are understood to
be in a state of mania visited upon them by the goddess.

It is the

goddess who is understood to be violently controlling them.

That they

lash themselves as her slaves is made explicit by Plutarch.

He mentions

the scourge of knuckle-bones used by the galli and contrasts it to the
scourge, or lash, of a freeman in a manner which indicates that the
galli's scourge is a sign of "unfree and uneducated" (ave;A.Eu8e;pos KClt
•

,

avayroros

)

status.

140

Their use of this instrument upon themselves

extends directly to psychological influence as the galli become
extensions of the goddess and are seen to speak for her in accusations
against themselves.

The aspect of violence comes full circle in the

element of cultural authority as the galli are seen punishing themselves
for transgression against their perceived "duty" to the goddess.

Their

relationship to her is the relation of slave to master, but they have

140

Plut. Adv. Colotes 33 (1127C). &A.A.' ouK 8A.e;u8Epos bu•os
(yeA.w•os). 00 M~Tp6aropE, 8criv &A.A.' UVEAEU8EPOs KClt avnrroros KClt ouae
µncr•tros EAEU8Epas Be;oµEVOs, &A.A.a. ·~s UOTpayaA.ro•~s EKELV~s
TOUs
raA.A.ous nA.~µµEA.OUVTCls EV TOLs M~Tp~Ols KOAn~OUOlV.
(As translated by
Frank Cole Babbitt in LCL: "Such laughter is not that of a free man,
Metrodorus, but servile and ill-bred, and it does not even call for a
freeman's lash but for that loaded knout which punishes the Galli for
their sins at the rites of the Great Mother.") Plutarch's polemic here
is against Metrodorus's dismissal of the state and mockery of law and
the values of Solon and Lycurgus, according to Babbitt's notes.

n
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become such a direct extension of her, so fully possessed by her, that
they are her instruments to punish their own bodies.
The second element of Patterson's description of "social death" is
the aspect of "natal alienation," a further extension of the cultural
aspect of power.

Part of what it means to be a slave is to have no

socially or legally sanctioned relationship with living blood relations,
ancestors, or descendants, to be "truly a genealogical isolate."

141

While

142
. some evi. d ence o f ga 11 l . h aving
.
f ami. 1y connec t ions,
.
.
th ere is
cas t ra t ion

literally cuts off their potential for descendants.

What evidence we

have of the social organization of the galli's lives indicates that
their "family," like any slave's "family," became the family of their
Kupla or

KUpto~.

not their biological family.

At Rome, their castrated

status also made them legal non-entities, unable to inherit, since they
did not fit any established legal category.

143

"Social death" is expressed in a third element, that slaves were
"generally dishonored."

The dishonored state of slaves is founded

generally in their "absence of any independent social existence," since

141

Patterson, Slavery and Social Death, 5. This does not say that
slaves did not tenaciously assert family attachments in spite of any
lack of societal and legal recognition of them.
142

See CCCA I, no. 35a, from Karahliylik near Ancyra, dated 218 C.E.

143

According to a case recorded by Valerius Maximus during the
reign of Tiberius, a gallus named Genucius was not able to inherit
since, due to his self-castration, he could be numbered neither among
the men nor women. (appelatus Mamercus a Surdino, cuius libertus
Genucium heredem fecerat, praetoriam iurisdictionem abrogauit, quod
diceret Genucium amputatis sui ipsius sponte genitalibus corporis
partibus neque uirorum neque mulierum numero haberi debere.) Val. Max.
7.7.6.
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they were "without power except through another."

144

In the master-slave

relationship, the slave's dishonor, founded in his or her lack of power,
enhanced the honor of the master.

This, according to Patterson's survey

of slavery in all the cultures in which it is known to have existed, is
the binding thread: "What was universal in the master-slave relationship
was the strong sense of honor the experience of mastership generated,
and conversely, the dishonoring of the slave condition."

145

The dishonored condition is outwardly expressed in the "so-called
servile personality'' which is a remarkably consistent attribute of the
condition of slavery and oppressed peoples.

146

The "servile personality"

includes outward expressions of self-blame which lead, more tragically,
to the slave's expression of psychological violence against him or
herself, "the outward show of self-hatred in the presence of the master,
which was prompted by the pervasive indignity and the underlying
physical violence of the relationship." 1

47

Here again we see the galli, who set up the image of their goddess
and begin their ritual of self-punishment with declarations of their own
guilt, followed by the letting of their own blood in shame in order to
cover the goddess with the honor they believe she deserves.

144

For them to

Patterson, Slavery and Social Death, 10.

145

Patterson, Slavery and Social Death, 11. In some cultures
slaves were acquired for the sole purpose of acquiring honor.
146
147

Patterson, Slavery and Social Death, 12.
Patterson, Slavery and Social Death, 12.
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be a "slave of the goddess" is not merely a matter of a title; it is a
literal reality, written in their own blood.
7.2.5.2

The Galli as Court Eunuchs

The galli's relationship with the goddess as her slaves is more
complex, however, and not simply a condition of dishonor.

Slavery in

Greco-Roman antiquity is, after all, not so much an objective status or
a status with a single meaning as it is a relationship, a status which
takes its meaning from the kind of master or owner served and the
specific relationship with that owner.

To understand the role of the

galli as the goddess's slaves thus requires attention to the goddess's
monarchical identity and the fact that the galli themselves are not
simply "slaves" but "castrated slaves."

In this case the owner is a

deity understood to be an all-powerful monarch and the slaves are
eunuchs.

The galli thus appear as the court eunuchs of the goddess, a

mercurial position indeed, as we shall see.
I. M. Diakonoff's survey of the importance of eunuchs in the
monarchical courts of the Ancient Near East provides a relevant
background for understanding the importance of the eunuchs who served
Cybele.

148

148

She says the demand for eunuchs grew during the first

Diakonoff, "On Cybele," 338-40. Diakonoff's main argument is
that an important and relatively familiar sculpture from the city gate
of Bogazkoy (=CCCA I, no. 32) does not portray the goddess but rather
one of her eunuchs. Determination of this question is not relevant for
this investigation. The major items of evidence he cite for the
importance of eunuchs in the monarchical courts of the east are
inferences from Ctesia and other Greeks writing about Achaemenid kings
of Persia, and the palace of the Urartian king Rusa II at his capital at
Rusahinele, where and estimated 70% of the personnel were eunuchs.
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milennium B.C.E. due to the growth of "the social stratum accustomed to
use personal service."

149

Eunuchs were considered especially useful as

palace slaves.

This was due in part to their physical weakness compared

to male slaves.

They also posed less threat because their inability to

establish their own family line, their "natal alienation," gave them
less incentive to seek freedom for themselves.

This same inability also

made them invaluable as royal administrators since they could not
establish their own dynastic line.

A eunuch could be considered

trustworthy as an agent or advisor to the monarch, and could thus hold a
. 1y a d van t ageous socia
. 1 posi. t ion.
.
150
re 1 a t ive

Diakonoff sees the

self-castration of the galli as a means of gaining such a prestigious
posi. t.ion. 151
The position of court eunuchs in relation to the Emperor in the
later Empire helps to explain how their position was both despised and
advantageous.

It is frequently said that these court eunuchs held the

real power, especially in the Eastern Empire, more than the emperor or

149

Diakonoff, "On Cybele," 339, n. 12, "An old Babylonian master
would send his slave-boy with a letter to a cattle leech with the wish
to castrate him; but in the 5th century B.C. Herodotus tells us of
special workshops preparing castrati for sale, and Babylonia as well as
some other satrapies sent yearly thousands of boys as tribute to Persia
-- no doubt, to be castrated."
150

Diakonoff, "On Cybele," 339. For example, among the reforms
carried out in 8th century B.C.E. Assyria, apparently by Tiglathpileser
III, was a "more systematic employment of eunuchs (sut-resi) in the
administration, especially in the capacity of provincial governors."
151

Diakonoff, "On Cybele,"

340.
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.
. t ocra t s. 152
aris
h is

According to Keith Hopkins, while eunuchs exercised

real power, they functioned as mediators and scapegoats for an emperor
who was increasingly isolated by becoming increasingly divinized.
Their position is strategic from two vantage points.

They derive

power from their proximity to the emperor because they are extensions of
his imperial-divine power and frequently function on his behalf.

Yet in

a structure which concentrates power in the emperor and isolates him by
deification, court eunuchs fill a strategic position from the vantage
point of the monarch who must rely upon them for "human information and
contact."

153

The power of their strategic position thus depended on

their intermediary position between the "sacred" emperor and his "human"
subjects, "about whom the emperor wanted information or who wanted
favors from the emperor."

154

Their position is strategic, furthermore,

because of "the tension between the autocratic emperor and the other
power elements in the state whose exercise of power threatened the
emperor's supremacy."

155

The eunuchs were a group within the court who

could be trusted to execute the emperor's commands without forming an
independent power base, as the aristocracy did.

152

Thus an increasingly

Keith Hopkins, Conquerors and Slaves, Sociological Studies in
Roman History, no. 1 (Cambridge, England: Cambridge University Press,
1978) 172.
153

Hopk"ins, Conquerors and Sl aves, 187 .

154

Hop k"ins, Conquerors and Sl aves, 188 .

155

Hopk"ins, Conquerors and Sl aves,

188 .
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powerful and isolated emperor became increasingly reliant upon the court
eunuchs.
This picture of the court eunuchs surrounding the deified,
all-powerful and isolated emperor is analogous to the position of the
Anatolian Mother, towering and isolated on her mountain heights as the
power of the earth itself to give life and take it away, guarded by
lions, one of the monarchical deities of Anatolia threatening at any
moment to wield the scepter of her power to execute her commands.

156

The

galli surrounding her are the appropriate servants to mediate between
the goddess and her human subjects.

This all-powerful monarchical

goddess must be served, not by an aristocratic "polis-based" and
"avocational" priesthood with the capacity for an independent base of
power which might rival hers, but by eunuchs whose absolute loyalty is
not questioned because their absolute dependence upon her is sealed by
the fact of their self-castration, the ultimate "vocational"
. th oo d . 157
pries

In the social conditions of the cult in the first

century, the goddess relied on her galli not so much for the human
information and contact necessary for a human emperor as for maintenance

156

It would be reasonable to assume that they filled the same
function in relation to the priest-king when the cult was "in place,"
and emerge in the Hellenistic period in a more direct relation to the
goddess as they themselves move into a position of greater importance in
the cult.
157

If this analogy is correct, the addition of a c1v1c priesthood
and festivals at Rome, and perhaps in Anatolia as Roman influence there
progressed, would serve to subordinate the power of the goddess to the
interests of Rome. This is not at all inconsistent with the history of
interplay between Cybele and the Roman state.
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of contact with her subject devotees wherever they might find
themselves.

They continued her power by maintaining her contact with

her human subjects.
The correspondence between the position of the court eunuchs in the
later Empire and that of the galli in relation to Cybele can also be
seen in the titles used for the highest rank of the court eunuchs.
Their position of proximity to the emperor was quite literally an
association with his private person.

The eunuch of highest rank was the

praepositus sacri cubiculi, the Grand Chamberlain, or more literally,
the "Commander of the Sacred Bedchamber."

Just below him in rank were

the "Superintendent" (primicerius) of the Sacred Bedchamber and the
Chief Steward of the Sacred Palace (castrensis sacri palatii).
Surrounded by his attending eunuchs, the emperor in the late Empire
occupied the same position as the goddess in the cult of Cybele and
Attis in the time period which concerns us.

For example, Achrylis, one

of the galli whose epigrams are included in the Greek Anthology, refers
to himself as the goddess' s Phrygian 8aA.aµr17t6A.oc; or "eunuch of the
bed-chamber."

158

Assuming that the galli take a position in relation to

the monarchical deity analogous to the position of court eunuchs in
relation to deified monarchs, the subservient position to the deity
expressed in the word

8aA.aµ~n6A.oc;

would be a position of power and

status in relation to the goddess's human subjects.

Just as the court

eunuchs hold power because of their strategic mediatorial position

158

Gr. Anth. 6.173.1.
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between emperor and subjects, the power and prestige of the galli would
derive from their strategic position as mediators between the powerful
goddess and her devotees.
A further implication of the mediatorial role, which served the
purpose of maintaining a structure of power based on the emperor's
divinity, was what Hopkins describes as the "scapegoat" role, as
unpopular figures useful partly for their very ability to absorb
"criticisms which might otherwise have fallen upon the emperor."

159

The

analogous role of the galli cannot, perhaps, readily be seen as
absorption of criticisms which the goddess might otherwise have to bear.
They do, however, fulfill a kind of "scapegoat" role seen in their
self-accusations associated with their ritual blood-letting frenzies.
The absorption, however, appears to move the other direction.

The galli

appear to absorb and enact the anger of the goddess toward them, rather
than absorbing the anger of the people toward the goddess.

Yet in the

volatile emotional state involved in the ritual orgy of grief in which
the galli absorb the anger physically in self-punishment, a clear source
and direction of movement is difficult to determine.

In their expiative

role they appear to absorb the goddess's anger with them and with her
people and as her directly possessed slave agents to administer her
punishment, as has been seen.
What can be seen from this analogy, then, is that the galli as the
"court eunuchs of the goddess" would have power and status as a result

159

Hopkins, Conquerors and Slaves, 173-4.
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of their position in relation to the goddess, their "interstitial"
position.

Like court eunuchs they had no power of their own and, like

them, they were still, in fact, slaves.

Like the court eunuchs, their

power won them both respect and derision due to the very mediatorial
nature of their position.

They embody the dishonor of their status as

slaves to the goddess and yet at the same time, their slave status makes
them extensions of her and so they receive for her the honor due her.
Their interstitial position gives rise to this double-valent view.
Orlando Patterson shows how this is the case in his discussion of court
eunuchs as slaves.

The court eunuchs of Byzantium and the familia

Caesaris, along with such elite slaves in other empires, become a test
case or limit situation for his argument.

160

The question for his

analysis is how these members of powerful elites can properly be termed
"slaves."
According to Patterson the category of slaves here labeled "court
eunuchs" was almost universal in slave systems where masters exercised
absolute power.

There is, he says, "a high correlation between the

presence of slave eunuchs and sacral absolutism," absolute monarchs who
rule with divine authority or as gods themselves.

161

Taking Hopkins'

analysis as his point of departure, Patterson emphasizes the
"genealogical isolation" of the court eunuchs as the key aspect which
makes them useful as a bureaucratic class in service to the divine

160

0rlando Patterson, "The Ultimate Slave," chap. in Slavery and
Social Death.
161

Patterson, Slavery and Social Death, 31.
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emperor.

162

This is consistent with Diakonoff's analysis of the role of

court eunuchs in the absolute monarchies which preceded Roman domination
of Anatolia, seen above.
Patterson further probes the paradox of the power and status of the
eunuchs in association with the absolute divine monarch, on the one
hand, and the "low esteem in which eunuchs were held and their
[well-nigh universal] association with obscenity and dirt," on the
other.

163

Partly this low esteem results from their position as "an

anomalous kind of third sex."

164

This view is well-expressed in a

passage from Basil cited by Hopkins:

165

. lizards and toads [which are unclean beasts (S~p{a , . .
aKa8apTa)] . . . the dishonest race of detestable eunuchs (euvouxrov
yevos aTtµov KUL naVOOA€8pov, neither men nor women (a8~AU,
&vavBpov), but made with lust for women (yuvatKoµaves), jealous,
corruptible, quick-tempered, effeminate, slaves of the belly,
avaricious, cruel, fastidious, temperamental, niggardly, grasping,
insatiable, savage and envious. What else can I say? Born to the
knife, how can their judgment be straight when their legs are
crooked? They do not pay for their chastity; the knife has done it.
Without a hope of fulfillment the~ are made with desires which
1 6
spring from a natural dirtiness.
The paradox, restated is thus,
how could persons who were considered such foul, miserable specimens
have been allowed to associate with monarchs who were not just
absolute but in many cases considered semidivine, heaven's proxies

162
163
164

Patterson, Slavery and Social Death, 319-20.
Patterson, Slavery and Social Death, 320.
Patterson, Slavery and Social Death, 321.

165Hop k.ins, Conquerors and Slaves, 195; quoted by Patterson,
Slavery and Social Death, 321.
166

Basil, Letter 115.
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on earth? How could an emperor who sat daily beside an empty throne
held to be occupied by the living spirit of Jesus be served solely
167
by creatures considered to be such obscene perverts?
The same question might be raised about the galli.

How could such a

goddess be surrounded by such revolting servants?
The terms of the paradox must be probed in order to find the
answer.

For this, Patterson turns also to Mary Douglas's analysis of

dirt and pollution,

168

in which she shows that "dirt, the most extreme

symbol of defilement and pollution, is intimately related to the nature
of the sacred and to the representation of the most fundamental
conflicts in the social order."

169

It is this very defilement, Patterson

argues, that explain eunuchs as a "ritual necessity for any absolutist
monarch who either rules with semidivine powers or who interprets his
rule as a holy mission" because of the "wholly creative way" that "dirt
. . . figures in . . . the affirmation of what is pure and sacred." 1

70

Dirt and pollution, as we have seen above, are defined by what does not
fit into culturally-defined categories, and there is both power and
danger in whatever or whoever crosses the limitations of those
categories.

The danger and power are controlled in part by the

167

Patterson, Slavery and Social Death, 322.

168

Douglas, Purity and Danger.

169

Patterson, Slavery and Social Death, 322.

170

Patterson, Slavery and Social Death, 322.
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isolation of people in a marginal state who, "are treated as dangerous
outcasts and are expected to behave outrageously."

171

Patterson notes two more of Douglas's findings which have relevance
to an understanding of court eunuchs as slaves.

One is the role of the

human body as "a major source of symbolism for notions of pollution" and
as "a symbol of the entire social order."

The other is the insoluble

problem of the search for purity already discussed at 6.3.1.
Eunuchs surrounding the deified emperor form this anomalous middle
ground and their "body and status together create a powerful binary
symbol and the ideal mediating symbol" to cross the "unbridgeable gulf
between the semidivine emperor and his subjects."

172

As intermediaries

their role becomes not just that of representatives of the emperor but
of surrogates.

Like the relationship of a man and his shadow,

.
.
. bl e. 173
separa t ion
was imposs1

The eunuch, as the emperor's shadow, was

seen as evil and polluted while the emperor remained blameless and
pure.

174

Their intermediary position is also the "anomalous third sex"
already mentioned.

171

They mediate not only by virtue of a social position

Patterson, Slavery and Social Death, 322.

172

Patterson, Slavery and Social Death, 324, 327. This also
applies to absolute monarchs who rule in close association with the
deity.
173

Here Patterson (Slavery and Social Death, 324-5) is citing the
example of the Chinese imperial court as described by Taisuke Mitamura,
Chinese Eunuchs: The Structure of Intimate Politics (Rutland, Vermont:
Charles E. Tuttle Co., 1970).
174

Patterson, Slavery and Social Death, 325.
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of proximity, as the "shadow" of the deified emperor, but also by
becoming, bodily, a mediating symbol as "the closest approximation in
the human species to an androgynous being."

175

They form an interstitial

position between divine and human because they also form, bodily, an
interstitial position between the categories of male and female.

This

intermediary position makes them grotesque and polluted even as it
.
t s th em w1. th sacre d power.
inves

176

This position also makes them, as slaves, despised.

No honor

accrues to them which is not an extension of the emperor's, their
master's, honor.
Indeed, to the degree that elite slaves used their masters' power
in relation to others, to that degree were they despised.
It was
precisely because they were without honor that they had risen to
their positions in the first place. And though honored, and no
doubt craving honor, none of them were ever able to bestow honor or
to confirm it, at least not to anyone who mattered. To the
aristocrats who controlled the rules of the honor game, elite
slaves were always contemptible and unassimilable isolates and
outsiders. True honor is possible only where one is fully accepted
and included, where one is considered by one's potential peers as
wholly belonging. This the elite slave never achieved -- even,
177
astonishingly, when he himself was a monarch.
These descriptions of the eunuchs who surround the divinized
emperor are also applicable to the galli who attend the Mother of the
Gods.

They are luminous shadows, invested with the

Buvaµei~

of the

goddess but shadows nevertheless, and extensions who move with her
motion, live with her life, and are honored with her honor but shamed
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Patterson, Slavery and Social Death, 326.
Patterson, Slavery and Social Death, 327.
Patterson, Slavery and Social Death, 331-2.
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and mocked for their own galli-identity.

Their position is analogous to

the court eunuchs except that they serve a deity rather than a divinized
human being, and that deity rules both specific territories and a
dispersed and invaded population of devotees.

Like the court eunuchs,

their position is interstitial.
7.2.6.

The Interstitial Position of the Galli

As a consequence of their interstitial position, the galli were, as
we have seen, subject to ridicule.

They were mocked for their gender

ambiguity not only because of their castration but also because of the
feminine appearance of their attire.

They were mocked for their

dishonored position in the hierarchy of sexual practice, as half-men who
submitted to other men.

They were mocked also for their role as beggars

and their association with undesirables such as prophets who sold
oracles.

They were also considered polluted and dishonored for all the

same reasons that court eunuchs were, because of their interstitial
position.
Like court eunuchs, they may be seen as "unassimilable isolates and
outsiders," provided the nature of the margin is properly understood.
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They are not at the same obscured margin as unnoticed beggars starving
in the streets or field slaves chained into their barracks at night or
villagers eking out their existence.

They are not at the outer edges of

the prosperity and social organization of "civilized society," but at a
margin which is, paradoxically, at the center.

178

See also Graillot, 287-8.

The galli are

He emphasizes their servile origins.
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flamboyantly at the margin of societal categories as a focal point of
attention.

More directly than the court eunuchs, they occupy that

interstitial position between divine and human, as well as between male
and female.

They are likewise invested with the pollution, danger, and

power of their boundary-crossing position.

This places them outside of

everyday human society and family life but also makes them able to
wander freely and to intercede between human subjects and their
monarchical goddess as well as between their people and the imperial
power of Rome.

179

The galli formed a permanent liminal position, an interstitial
position from which it was possible to maintain the cult of the Mother
of the Gods during enormous changes in the social context over the
course of centuries.

In their homeland as part of a temple-state

hierarchy, they formed a central mediating position around goddess and
priest-king, expressing in ritual form the awesome power at the very
center of community order.

In the changed conditions of the Hellenistic

period they appeared also on the road, where they embodied the
continuing power of the Mother of the Gods for those who continued to be
devoted to her.

180
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For an analysis of how they function similarly at Rome itself,
see Beard, "The Roman and the Foreign," 164-90.
180

Later in the imperial period, beyond the time which concerns us
here, they became for some expressions of sexual purity, representatives
of Attis as hero who escaped enslavement to the flesh in this earthly
life.
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The galli were court eunuchs not of a divinized and transitory
emperor subject to dynastic termination which carried the court eunuchs
down too, but of a deity to whom devotion continued in Anatolia in spite
of invasions and inmigrations from every direction and through the rise
and fall of numerous empires.

Their honor derived not from attachment

to a divinized emperor but from a divinity, the Mother of the Gods.
They came into this derivative honor by an action in which they
dishonored themselves, self-castration, not by an action taken upon them
for the convenience or profit of their owner.

They came to their

interstitial position by a voluntary act of religious devotion which
made them eunuchs in a divine court.

They dramatically chose to become

slaves of the goddess in an action from which there was no turning back,
to place themselves in an interstitial position fraught with
opportunities to be ridiculed and despised.

Such a voluntary action

requires some attempt at explanation, even though at this point we must
resort to speculation.
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7.3

Motivations for

Becoming~

Gallus

In common parlance today, if a young man were to rush to the center
of a temple plaza, grab a sword and castrate himself, it would not be
unreasonable to ask, "What possessed you to do such a thing?"

The

simplest explanation for the motivation of a young man to become a

gallus is that the goddess herself impelled him.

That is probably the

answer such a young man would give, "The goddess made me do it."

That

this is no longer a common practice would thus be explained by the fact
that devotion to the Mother of the Gods has waned in the recent
millennium, and she no longer has power to possess young men that she
once had.

Her powers are thus not displayed in such a manner.

We are not left with an "up close and personal" interview with even
one actual gallus from the ancient world which could give us evidence of
how the galli themselves would explain their action.

We can only

propose speculations for their behavior on the basis of the evidence
that we do we have.

In the context of the cult of the Mother of the

Gods in the Greco-Roman era, we can assume that the statement of a

gallus that the goddess had possessed him and thus he acted would be
likely to be something he would declare with pride, claiming the honor
he derives from such an unequivocal symbol of his possession by the
Mother of the Gods.

It is hardly improbable that a gallus would

seriously claim that he had made no decision at all but that the Mother
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of the Gods had claimed him, that his body had moved against itself by
her command.
Nonetheless we must assume that the action was not prompted solely
by the goddess's volition.

Some young men surely allowed themselves to

be overtaken by her mania more readily than others.

We must assume

other motivations, yet no single one can adequately explain such an
action.

What we must assume in our speculations here is a context with

a complex set of interrelated motivations.

An examination of these

motivations will provide a background for understanding why Paul's
Galatian audience might have been attracted to the relatively
inexplicable practice of adult circumcision.

From what we have seen,

then, what can we gather would be some of the attractions of
self-castration in this context?
7.3.l

Fashion and Passion at Club Limen: A Social Location for
Demonstrative Gender Ambiguity
Before imputing lofty religious motivations to the galli's actions,

the possibility of relatively mundane motivations should be
acknowledged.

The simple lure of fashion, for example, the privilege of

wearing attractive clothing which draws attention, should hardly be
discounted as a factor of an adolescent boy's motivation.

Ancient

authors considered their unusual eye-catching attire worthy of
description.

Clothing and identity also functioned as contiguous

realities so that an initial aspect of motivation may be identified
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simply as the desire to be one of those people in the radiant clothing

. ra d"iance onese lf . 181
and so emb o d y a cer t a1n
Along with the flamboyant costumes, there is an undeniable
theatricality to the descriptions of the galli's actions.

The ancient

authors do not speak much of their actions as private or secret
devotions but as public displays, cultic performance pieces.

They enter

the poisonous vapors at Hierapolis as a display for the tourists.

They

do not draw blood in a solemn act inside an enclosed sacred place as a
personal votive offering to the goddess, so far as we know, but in a
noisy and chaotic visual display with flashing blades for which they
intentionally gather a crowd.

Even the castrations are described as

risky public displays, not as careful private operations.
Part of the motivation that a young man might have had to become a

gallus is quite simply this need to be the center of attention, to wear
clothes that attract the eye and to be in the flashiest part of the
parade pounding the loudest drums and playing the shrillest flutes, to
perform actions which would shock and amaze and cause comment.

The

impulse, particularly among adolescent males, to say, "See me!" to the
world is hardly unusual.

182

In the social context which includes the

181

Such a motivation is suggested by the boys who obtained an
erastes in the ritual at Crete and hence became honored as KAEtvo~
("famous") with the right to wear appropriate distinctive clothing. See
6.2.2.
182

The many images of Attis which show him as a young boy with his
clothing open to expose his genitals seem to express this impulse for
attention-attracting behavior.
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galli this position in the cult would provide a social location for
young men with this intense theatrical impulse.
The "gender-bending" which characterizes descriptions of the galli
itself also attracts attention.

Their clothing, jewelry, makeup, and

hair styles cause comment not only because they are a colorful fashion
statement but also because they look like some type of female attire
worn by some type of male.

The social-visual puzzle draws attention as

the allure of the liminal.
The theatrical impulse hardly need be confined to a group which
also expresses gender ambiguity, even in the context of this cult, and
self-castration was not the only means of expression for
theatrically-inclined young people.

Other places in the procession were

available, so we must assume that the choice to be a gallus was
motivated by more than theatrical factors.
We have seen a number of indications that the choice for permanent
gender ambiguity may have had not only a cultic or performance function
but also a personal relational one, that an adolescent may well have
become a gallus for "passion" as well as "fashion."

Earlier in this

chapter, we saw in the discussion of the sexual practices of the galli
pieces of evidence which indicate established relationships between

galli and men.
his soldier

The inscription from Cyzicus concerning Soterides and

cruµ~tOs

shows a relationship between a gallus and a man who

is not a cultic functionary but a Roman soldier.

183

183

The initiate who

such alliances between galli and Roman soldiers may have
enhanced their ability to function in an intercessory capacity between
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becomes a gallus for the sake of his

~LAO~

Iolaus in the text preserved

on the papyrus fragment participates in a relationship of mutual
allegiance and friendship among co-initiates.

Whether all are lifetime

galli or not is unclear, but it would appear that Iolaus is taught by
the "true gallus," and is not one himself yet or ever.

184

If the

interpretation of the myth of Agdistis and Attis as a rite of passage,
given in at 6.2, is correct, it would also indicate that the strength of
relationship with an individual who represents Agdistis and dotes on the
potential gallus during a time of separation in the wilderness could
become a powerful motivational factor.

Loyalty and passion for a mentor

who has fawned over the adolescent could, within the larger context of
meaning in the cult, "inspire" the frenzy of passion described in the
myth, which leads to the young Attis' or gallus' self-castration.
What this would suggest is that the status of gallus provides a
social location for gender-ambiguous males, a gender which is socially
constructed not as a mere concept or interpretation, but quite literally
and physically.

Theirs was a gender fully intelligible only in the

social context which produced it, yet it is possible to understand that
motivations for a dramatic assumption of this gallus-gender were hardly
For some young men, to become a gallus would mean entry into a

lacking.

social grouping where he would have peers, entry into an association of
friends

(~(Aot)

who would understand him, membership in a kind of "Club

the populations of their cities and the Roman army.
184

See 7. 1. 1. 3.
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Limen" in which the gender boundaries held firm in the rest of society
could be freely transgressed.
In assuming this gender, however, a young gallus also assumed a
cultic role and location with particular religious meaning in his social
and cultic context.

As a first step in understanding the motivations

which stemmed from the cultic role, we need to return to the theatrical
aspect, to the context of the action itself within a ritual performance.

Ritual Performance: Bodily Knowing in the Limen

7.3.2

A primary focus of the galli's cultic activity is clearly
performance in which they act upon their bodies.

A resource for

understanding their motivation as performers may be found by viewing
their ritual performance as a mode of "bodily knowing" or "ritual
embodiment."

The motivation for becoming a gallus and participating in

the repeated self-brutalization of their rituals emerges from the
particular form of knowledge available within the liminal context of the
ritual itself.

185

It is the experience itself which beckons them.

185

This is consistent with Burkert's analysis of the essential
motivation of participants in the mystery initiations. See Burkert,
Ancient Mystery Cults, 89-114. This complex of motivations is suggested
by a preliminary application of some of the methods under development in
the area of ritual studies which examine the notion of action upon the
body as a means of knowing and revealing some aspect of reality. A
useful methodological framework for this can be found in a 1992 article
by Bjorn Krondorfer which "suggests turning to ritual studies to develop
new conceptual frameworks capable of describing the knowing that occurs
when participating in embodied ritual actions." Bjorn Krondorfer,
"Bodily Knowing, Ritual Embodiment, and Experimental Drama: From
Regression to Transgression." Journal of Ritual Studies 6 (1992) 27-38.
As the title suggests, Krondorfer primarily treats the notion of
regression and transgression in various experiments in performance art,
an issue which will not be addressed here. A thoroughgoing treatment
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Self-castration represents an embodiment of the liminal position to
which the galli are drawn, a limen in which they explore their bodily
exploration of limits and boundaries in the context of the limits and
boundaries of their cultural context.
state first by ritual repetition.

They begin to know this liminal

Probably as observers of the galli's

actions they learned to recognize the characteristic rhythm of their
drumbeat and to respond as observers with active expressions of grief.
Through this repetition as observers, they begin to know and to
participate in the experience expressed in their cult.
By the repetitious experience of participation as an observer, the
potential gallus also can begin to imagine himself as "one of those," to
know himself on the path of this transformation.

In studies of the cult

of Cybele and Attis, the galli are frequently identified as those who
undergo the highest form of initiation.

186

This suggests that the driving

impulse may be the lure to comprehend, to retrieve a different and more
complete understanding of the significant story of their culture.

They

move to the center of the story, into the liminal state and position, in
order to understand the story comprehensively.

In other words, they

become like Attis not so much to assimilate to a deity or to die and
rise with him so that they may be "saved" but because they can
understand themselves from his position in the story which organizes the
fabric of their community's life.

Some young men gravitate to the

from this vantage point would appear to be promising, but is beyond the
scope of this project.
186

See Sfameni Gasparro, Soteriology, 70; and Graillot, 293.
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center where they can know themselves at the heart of the "zone" in
which they live.

This knowledge is available in their context only by

bodily transformation.
This bodily transformation is, as Nasstrom points out, an
experience of humiliation, described poignantly by Catullus.
. t.ic o f th e me t amorp h os1s
. o f mys t ery in1
. . t.ia t.ions. 187
c h arac t eris

This is

to say that their action upon their bodily limits also moves them
against social limits into a despised condition which is part of their
transformation.

As recipients of the highest form of initiation, they

must sink the lowest.
Nevertheless the presence of power in this knowledge must also be
acknowledged.

In the ritual limen, the period of transition, testing

and re-examination of a culture, individual, or perception of reality
can happen.

In the process of ritual repetition, which becomes,

inevitably, developing variations on a theme, boundaries and definitions
become open for transformation.

By placing themselves at the heart of

the ritual expression, the galli are in a position both to know and to
transform the cultural experience of their people to adapt to their
changing context over the course of centuries.
For example, perhaps once attached to a temple and perhaps
wandering narrowly within the territory of the temple state, they appear
in the Hellenistic era wandering as the "Mother's beggars" in Greece.
Their cultic performances there begin to take on the meanings that the

187

See Nasstrom, The Abhorrence, 51.
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observing participants experience, and they begin to understand
themselves in new ways as they are reinterpreted in new contexts.

There

is a certain dynamic power in the galli's position in the limen which
renews and creates culture over the course of centuries and in which the

gallus comes to know himself.
For the galli, the creative and dynamic power is not only in the
transitional period of ritual but also in their permanent
transformation.

They become the test, the re-examination of the

boundaries in their culture, or in their Anatolian and Greco-Roman
multiculture.

Bodily by their self-castration they transgress the

boundary of male and female, and by their self-punishment they fuse the
identity of slave and master.

188

Again and again by the risk of their

actions they meet the limit between life and death.

They stand at the

boundary between divine and human, chaos and order.

The turbulence and

wildness of their behavior is seen as the active power of the mountain
goddess who emanates community order.

The voice of the deity is heard

by their human community when they speak to prophesy.

As prophets we

see them function in the diplomatic boundary between their people and
the Roman Empire, and socially they can manage to be the Roman Emperor's

188

In the image of the self-castration, the fusion of priest and
sacrificial victim might also be seen. This would be consistent with
some descriptions of the action taking place as the youth straddled the
altar. Patterson's cross-cultural analysis of slavery also shows a
close relationship between slaves and sacrificial victims, but not
necessarily in these particular slave systems. The difficulty in this
case is that while the data provides sufficient allusions to support the
male-female and slave-master fusions, I have not found allusions to the
image of the priest and sacrificial victim.
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next door neighbors at the very heart of the Empire and yet foreign as
foreign can be.
This is the lure of the liminal to which some young men were drawn.
Yet it was not because they said to themselves one day, "I think the
liminal has creative potential and I want to be a creator and
transformer of culture so I think I will let myself get worked into a
manic frenzy at the next ritual opportunity and castrate myself so I can
live in the liminal position."

In their conceptual framework, the

Mother of the Gods is this power and they know their own desire and
motivation as her action in and upon them.
As a form of bodily knowing, then, the action of castration is the
point at which the galli know themselves to be transformed persons who
have been claimed by the Great Mother of the Gods.

In the bodily

actions both of self-castration and subsequent repetitive
self-punishment, they would experience bodily unification of the awesome
power of the goddess with their hand taking the action and would thus
experience her power to transform them.

They begin in their

self-castration a bodily transformation which continues as they are
trained to wear the female attire of their transformed identity and,
apparently in a different form of bodily knowing in their sexual
relationships.

In all of this they become what is for them in their

context, consecrated beings.
7.3.3

Consecration: Eunuchs in a Divine Court
To say that the galli are consecrated means that they not only know

themselves to be claimed by the Mother of the Gods but also that they
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are known as such by her other devotees.

189

Their "initiation" provides a

personal experience, which has been described here in terms of bodily
knowing but is not limited to that, as has been suggested is the case
for initiation in other "mystery cults."

They are initiated and

consecrated into a publicly acknowledged and vocational cultic function
which is still basically temple-based, even if their temple is a cart
containing the image of the goddess on their appointed rounds.
Their consecration is indicated by their castration and their
change of clothes.

Their consecration ritual has what Nancy Jay calls

an "indexing" function, a designation from an insight of Charles Peirce
into the varied nature of signs.

Not all signs are symbols, according

to Peirce, who
identified three kinds of sign: a symbol is related to its object by
convention; an icon, such as a diagram or map, actually exhibits its
object; an index, such as an act of pointing, is in existential
relation to its object, 'connected with it as a matter of fact,'
Because the relation of sign to signified is not conventional,
indices can be understood across cultural and linguistic boundaries.
190
They indicate their object rather than represent it.
For Jay this third "indexing" type is illustrated in the kind of
sacrifice in which the victim's flesh is shared, since it both signifies
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See Graillot, 293, n. 1 for citations, mostly late and Latin
which refer to the galli with words implying ordination and
consecration.
190

Nancy Jay, Throughout Your Generations Forever: Sacrifice,
Religion, and Paternity. (Chicago: University of Chicago Press, 1992) 6.
The work cited is Charles Peirce, Collected Papers, ed. C. Hartshorne
and P. Weiss, vol. 4, (Cambridge, Massachusetts: Belknap Press of
Harvard University, 1960) 447. Jay also points out that this is what
Thomas Aquinas would call an "effective sign" (Summa Theologica, III.
Q62: 1)
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and causes membership in the group who partakes.
social group.

191

It thus "indexes" a

In the case of the galli the indexing function of the

ritual is even more inherent in the action since the existential
relation of the symbol of castration is indeed inseparable from the
object indicated, the consecrated gallus.
Membership in a social group is caused not only directly but also
irrevocably by the ritual action.

It not only changes the ritual

participant's social location but also his physical being.

We have seen

above how this ritual action provides the young gallus with entry into a
social location as an association of friends

(~LAOL)

in a complex of

motivations which are most closely associated with what in the modern
context would be identified as "male homosexual" and "transvestite"
orientation.

We have also seen that this social location functions in

the cultic context, so that the motivations cannot be understood
narrowly in terms of "sexual orientation."

The indexing function of the

castration is thus not only an irrevocable sign of membership in a
social group but also a sign of membership in a divine one.

These are

not simply men dressed as women who engage in sexual relations with
other men, but castrated men dressed in cultic attire who function in a
cultic context as representatives and extensions of the Mother of the
Gods.

191

A significant portion of Jay's analysis focuses on the function
of such indexing ritual sacrifice in the maintenance of patrilineal
inheritance.
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The fact of their castration and change of clothing is an indexing
sign that the Mother of the Gods has claimed them for life, that they
speak for her and reveal her power.
simply gain her glory and honor.

Yet they do not as a consequence

Their castration indexes them not just

for membership in human community or even for an elevated cultic
position in which they administer the goddess's power as her agents.
Their castration indexes them as a particular human-divine grouping, as
eunuchs of the divine court.

That grouping, as we have seen above,

forms the interstitial position around the absolutely powerful
monarchical deity and embodies her honor by emanation from her while
also being objects of derision and shame.

Like the devadasis who

understood themselves to be reflections of the courtesans of the divine
court of the gods, the galli are the eunuchs of the divine court,
extensions of the divine priest-king Attis.
As members of divine court, court eunuchs who manifest the awesome
power of the Mother of the Gods, they order their lives in alignment
with her power even when their possession by her is manifestly
disorderly.

Like the eunuchs in the courts of the divinized emperors,

they form a dynamic human fence around the absolute power of the
monarch.

They both maintain that power and mediate it for the

administration of order within the monarch's realm.

For this they are

at once held in awe and despised for their "polluted" position in the
divine-human limen.
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7.4

Chapter Summary: The Double-Valent View of the Galli
Respect and Revulsion
From this review of evidence about the galli, considered especially

in the Anatolian context, it can be seen that they can hardly be treated
simplistically.

While they may have been the objects of ridicule from

the point of view of Rome and Greece, they were also objects of respect
in their homeland, at least as extensions of the Anatolian Mother of the
Gods.

They occupy an interstitial position between the monarchical

divine power of the Mother and her subject devotees and hence move in a
boundary area with immense creative power but also fraught with
"pollution" and danger.

As occupants of their society's interstitial

position, they transgress its boundaries of male and female in their
ambiguous gender.

Likewise they are slaves, but slaves of the

master-goddess and hence extensions of her mastering power.

They dwell

in the ambiguous territory between divine and human which transgresses
the other fundamental boundaries by which their society is structured.

PART C
PAUL PERSUADES HIS ANATOLIAN AUDIENCE TO OPPOSE CIRCUMCISION
INTRODUCTION
We have been on a long detour since the question of the rhetorical
situation of Paul's letter to the Galatians was posed in Chapter 1.

Now

with visions of first century Anatolia dancing or drumming in our heads,
we can return to these questions and to the text of Paul's letter in
order to examine the rhetorical situation with a deeper understanding.
In this part of the dissertation, I will propose an alternative
construction of some of the key elements in the interpretation of
Galatians.

This alternative construction is based on some of the

answers to the puzzles discussed in Chapter 2 which readily emerge from
the Anatolian background.

The basic factor is the identification of the

Law with the Mountain Mother.

Once this identification is seen,

however, a new understanding of the structure of Paul's overall strategy
in the letter emerges.

Much of the interpretation found in this part of

this dissertation should be read, then, as a proposal for what was
discussed in Chapter 1 as the "subsurface coherence" of Galatians.

I

propose a means of reading Galatians as structured by a coherent
rhetorical strategy in relation to the Anatolian context along with an
explanation of how various problematic aspects of the letter in light of
the overall structure.

It should be kept in mind that while pivotal
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elements of this overall structure are independently defensible, an
independent case cannot be made for each and every element, at least not
within the limitations of this investigation.

Some of the structures

and patterns proposed have been discerned in a verse-by-verse analysis
of the oppositional structure and the structure of time as they operate
in the letter.

What is included here is substantially confined to the

results of that analysis rather than a verse-by-verse presentation,
particularly in Chapter 10.
Part C thus contains five chapters.

Chapter 8 will revisit the

rhetorical situation and address the issue of circumcision as a
background for the chapters which follow.

In Chapter 9, we will return

to the questions regarding Gal 4:21-5:1 which were examined in Chapter
2.

Implications of the basic insight, that Paul portrays the Law as an

Anatolian Mountain Mother, will be discussed as they can be seen in the
basic oppositional structure of the letter.

Chapter 10 will return to

the discussion of Gal 3:19-4:11 from Chapter 2 and show how the basic
oppositional structure relates to what will be discussed as Paul's moral
structure of time.

In Chapter 11, we will revisit issues from Gal

3:10-14 discussed in Chapter 2.

An interpretation of these verses will

be proposed in light of the Anatolian context and the structure of the
rhetorical strategy discerned in the letter.

Finally, Chapter 12 will

provide a reconstruction of the rhetorical strategy in the order in
which it is presented in the letter and a concluding summary of the
dissertation.

CHAPTER 8
THE RHETORICAL SITUATION OF GALATIANS REVISITED
Part A, it will be recalled, raised the question of the rhetorical
situation of Galatians.

There Lloyd Bitzer's analysis of the rhetorical

situation was discussed as it reveals three constituent elements: the
exigence, the audience, and the constraints.

We saw in the first

chapter that all three require an understanding of the context of the
audience.

The audience, as the people to be influenced to take or halt

a course of action, has been latently the subject of our entire tour in
Part B.

While we have not been able to see them directly or to identify

them precisely, we have had some opportunity to see what they probably
saw.
With the context and the audience in mind, this chapter will be
devoted to further examination of the more immediate rhetorical
situation of the letter.

Then the remaining chapters will return to the

problems in the letter elaborated in Chapter 2 to shed more light on
Paul's rhetorical strategy in this specific situation.

In this and the

following chapters, then, we will see the interplay of the elements of
the rhetorical situation as Bitzer defines them.
around the question of circumcision.

The exigence revolves

In this chapter we will examine

what that means given the context which has been described.
taken a broad view of the context of the audience in Part B.
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We have
Given
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that context and the content of the letter, this chapter will attempt to
provide a plausible reconstruction of the more immediate context of the
audience, their potential motivations for accepting circumcision, and
Paul's reasons for opposition to circumcision given their situation.

We

will begin to describe the constraints Paul uses, given this situation
and context.
The rhetorical situation may be briefly stated, then, as follows,
in aspects to be elaborated further in this chapter:
In spite of relatively negative views of circumcision in the
"Greco-Roman zone," someone has been urging the Galatian Christians
to be circumcised, probably based on motivations related to the
"Jewish zone." The Galatians are positively considering being
circumcised, probably for mixed and not necessarily fully conscious
or articulated reasons related both to the "Jewish zone" and the
"Anatolian zone." Paul vehemently opposes their circumcision. He
sees circumcision as a ritual with dangerous potential for them and
as a regression. Paul's rhetorical strategy is based on his view of
circumcision in this context. He makes explicit for them that their
attraction to circumc1s1on is based on subliminal and vestigial
influences of the "Anatolian zone," as a ritual with a functional
similarity to castration. He tries to show them that circumcision
would mean a return to the religious "enslavement" they had left.
To succeed, he must both reveal the regression he sees and diminish
the power of the vestigial influences he has diagnosed.
In his
opposition we see a "Christian zone" emerge in contrast, as Paul
equates the "Jewish zone" and the "pagan Anatolian zone."
In this chapter, then, we will first examine the meaning of
circumcision in the three "zones" which would impinge upon the lives of
the Galatian audience: the Greco-Roman, Jewish, and Anatolian zones
(8.1).

Then the meaning of circumcision for the Galatian audience will

be examined insofar as it can be detected in the letter (8.2).

Finally,

we will turn to examine what circumcision means for Paul's gospel, and
how Paul structures his rhetorical strategy in response (8.3).
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8.1

The Meaning of Circumcision in the Zones Intersecting in the
Audience
At least three of the zones defined in Chapter 1 impinged upon the

lives of the Galatian audience of Paul's letter.

1

The meaning of

circumcision which can be gathered from evidence from each of these
zones will be relevant for understanding how Paul's Galatian audience
would respond to the prospect of being circumcised and why someone might
advocate circumcision to them.
Circumcision in the Greco-Roman Zone

8. 1. 1

In the non-Jewish Greco-Roman world, circumcision was not highly
regarded.

Philo provides a defense of circumcision which indicates that

i t is "something ridiculed" (-rou yeA.roµ€vou) by many people.

2

Examples

of disparagement of circumcision can be found in the satirists, although
it is sometimes difficult to distinguish between ridicule of Jews and
ridicule of circumcision itself.

3

The Latin satirist Persius, one of

Paul's contemporaries, associates the "circumcised" and the galli,
mocking both with other representatives of religious superstitions of

1

The "Mediterranean zone" offers no specific information about
possible attitudes toward circumcision distinct from the other zones and
will not be discussed for the reasons given in Chapter 1.
2
3

Philo De Specialibus Legibus 1.2.

See Hor. Sat. 1.9.67-70, which refers to curtis Iudaeis; Juv.
14:96-106, which takes circumcision as a sign of rejection of the laws
of Rome in favor of Jewish law; Mart. 7.30.5, on the "lecheries of the
circumcised Jews," (recutitorum . . . inguina Iudaeorum); 7.35.4, which
refers to the large size of Jewish male genitals; 7.82, which describes
a Jew who wears a sheath while exercising to hide the fact that he is
circumcised; 11.94, which accuses a Jew addressed as a "circumcised man"
(verpe) of unwanted sexual attentions toward the poet's boy.
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. . 4
eas t ern or1g1n.

The Romans' negative attitude toward circumcision can

also be detected in second century papyri, which indicate Roman
restriction of the Egyptian practice of circumcision, practice
which primarily had religious significance.

5

Other Greek and Roman

literary sources view circumcision as a form of mystery initiation,
without the assumption of ridicule or association with castration or the
castrated.

6

Circumcision and castration are associated elsewhere, primarily in
later Roman imperial legislation.

Evidence for this which predates

Christian influence is not particularly strong, however, and remains
disputed.

7

An interdiction against circumcision was imposed during

Hadrian's reign (117-138 C.E.) at the time of the Bar-Kokhba revolt.

8

4

Pers. 5.176-188. The central object of ridicule in this case is
the seeker of public office who is not his own master but enslaved to
the superstitions of the population.
5

ERE, s. v. "Circumcision (Egyptian)," by George Foucart.
On the
early debate about this papyrological evidence see Zdzislaw
Zmigryder-Konopka, "Les Remains et la circoncision des Juifs," Eos 33

(1930/1) 336-7.
6

See citations in Zmigryder-Konopka, "Les Remains, "334-50.

7

See Mary Smallwood, The Jews Under Roman Rule: From Pompey to
Diocletian, Studies in Judaism in Late Antiquity, ed. Jacob Neusner, 20
(Leiden: E. J. Brill, 1976) 429-31; "The Legislation of Hadrian and
Antoninus Pius against Circumcision," Latomus 18 (1959) 334-7; "The
Legislation of Hadrian and Antoninus Pius against Circumcision:
Addendum," Latomus 20 (1961) 93-6; and Amnon Linder, The Jews in Roman
Imperial Legislation (Detroit and Jerusalem: Wayne State University
Press and The Israel Academy of Sciences and Humanities, 1987) 58, 67-8,
81, 99-102, 117-20, 138-44, 279, 291, and 293.
8

The relation of the imperial interdiction to the revolt is in
dispute, whether it was imposed as punishment or whether it was a causal
factor prior to the revolt. See citations in previous note, and TDNT,
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Antoninus Pius, in a rescript of that interdiction which gave permission
to Jews to circumcise their own sons, states that the penalty for one
who circumcises non-Jews is the same punishment as for a castrator.

9

An

important piece of evidence is found in the letter to the Galatians
itself (5:12) where Paul mockingly suggests that the advocates of
circumcision should castrate themselves.

10

Even if circumcision was not widely ridiculed, however, it meant
exclusion from the gymnasium, participation in which was essential for
social advancement in Greco-Roman society.

Whether the circumcised were

excluded because they were perceived as mutilated by Greco-Roman
standards or because their circumcision marked them as Jews, this
exclusion appears to have provided sufficient incentive for Jewish men
to undergo what was known as an "epispasm," a surgical procedure to
"correct" a circumcision.

11

In the context of Greco-Roman society, then, a decision to be
circumcised would be something a gentile man would not take lightly.

s.v.

"m~:pt•eµvw,"
9

In

by Rudolf Meyer.

Linder, The Jews in
VI. See also 101, n. 8 for
to castration" as "a common
citation do not demonstrate

Roman, 100, cites Modestin, The Rules, Book
comment on the "assimilation of circumcision
theme in antisemitic literature." His
the point as clearly as he indicates.

10

on the meaning of &noK6wov.-at in this verse as castration and
various interpretations which have attempted to avoid this meaning, see
Pierre Debouxhtay, "Le sense de &noKon.-oµat (Gal. V. 12)," REG 39 (1925)
323-6.
11

The procedure and various other alternative measures for
concealing circumcision are discussed by Robert G. Hall, "Epispasm:
Circumcision in Reverse," Biblical Review 8 (August, 1992) 52-7.
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addition to the obvious direct deterrent effect of the prospect of
undergoing the procedure itself as an adult, the social implications
would be serious for a man with any opportunity for social advancement
in the Greco-Roman zone.

Circumcision in the Jewish Zone

8.1.2

The foremost meaning of circumcision for Jews in the first century
C.E. was the role it played as an identity marker for the Jewish people.
While it meant exclusion from full participation in the Greco-Roman
zone, full inclusion in the Jewish zone depended on it.

The use of

words for "circumcised" by the Latin satirists as synonymous with
"Jewish" indicates the strength of this identification.

12

This appears

to have been the case even though the practice was widely known among
other nationalities, particularly the Egyptians to whom the origin of
the practice was sometimes attributed.

13

Jews saw circumcision as a sign of God's covenant with their
ancestor Abraham, based on Genesis 17.

Circumcision of all the males in

the household, slave and free, is commanded as a sign of the covenant,
those born in the household being circumcised as infants eight days old.

12

Additional citations can be found in John J. Collins, "A Symbol
of Otherness: Circumcision and Salvation in the First Century," in "To
See Ourselves as Others See Us": Christians, Jews, "Others" in Late
Antiquity, eds. Jacob Neusner, Ernest S. Frerichs, and Caroline
McCracken-Flesher, Scholars Press Studies in the Humanities (Chico,
California: Scholars Press, 1985) 163.
13

For further citations see Jack M. Sasson, "Circumcision in the
Ancient Near East," JBL 85 (1966) 473-6; Zmigryder-Konopka, "Les
Remains," 334-5; ERE, s.v. "Circumcision - Egyptian," by G. Foucart; and
RAC, s.v. "Beschneidung," by F. Slummer.
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In some cases the words for "covenant" and "circumcision" even become
interchangeable.

14

As a sign of the covenant with Abraham, circumcision

functioned as a demarcation of a people, but it should not be reduced to
a mark merely of national or ethnic identity.

Circumcision also served

as "a mark of faith and piety" which "symbolized not merely separation
from other nations, but an ethically superior monotheism."

15

The

combination of ethnic and religious identity marker can be seen in most
aspects of the meaning of circumcision in the "Jewish zone," which is,
after all, both an ethnic and religious "zone."
Sacrificial and apotropaic

16

implications can also be found in the

tradition of circumcision traced to Exod 4:24-6, which tells about
Zipporah's circumcision of her son in order to protect Moses from the
Lord, or in the LXX, the "angel of the Lord" (CiyyaA.oc; Kuplou), who
sought to kill him.

In the LXX version, Zipporah accomplished this

action with a stone (ljlfi<pov), then "fell at his (the angel's?) feet" (Kat
npocr8nacrav npoc; Tove; n6aac;) and declared "The blood of the circumcision

14

See Pseudo-Philo 9:15, in which Pharoah's daughter looks at the
baby Moses in the basket fetched from the river and "while she was
looking upon the covenant (that is, the covenant of the flesh) she said,
"It is one of the Hebrew children." OTP II, 316, n. o: "That is, the
sign of his circumc1s1on. In post-biblical Heb,, 'covenant' had become
a technical term for circumcision."
15

The phrases are quoted from Mark A. Seifrid, "Blind Alleys in
the Controversy over the Paul of History," Tyndale Bulletin 45 (1994)
79. Seifrid provides some useful corrective to what could become a
reductionist interpretation of the perspective on E. P. Sanders and J.
D. G. Dunn of 8~ 8pyoov v6µou as community boundary markers. Seifrid's
main purpose, however, is a defense of Luther's theology of the cross
and "justification by faith not works."
16

"Apotropaic" refers to the ability to ward of evil.
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of my son is staunched" ("Ecr-rri -ro a.tµa. -rfic; nepi-roµfic; -rou na.iBlou µou).

17

Geza Vermes shows that in Jewish exegesis, the blood of circumcision
here has sacrificial and apotropaic implications.

18

This text provides a

layer of religious meaning for circumcision beyond its function as an
identity marker.
The sign of circumcision gained greater significance as an identity
marker under the Seleucid ruler Antiochus IV because it was one of the
distinctive Jewish religious practices he brutally suppressed (1 Mace
1:60-1).

It became a sign of faithfulness to the covenant as a mark of

resistance to this suppression, even to the point of martyrdom.

19

After

the victory of the Maccabees, it functioned in reverse as a means to
impose Jewish law upon whole populations (Idumaeans and Itureans), with
coerced circumcision as the mark of forcible inclusion.

2

°

Circumcision

thus became a means for populations subject to governance under the
Maccabaean version of Jewish law to save themselves from literal

17

For this translation see Geza Vermes, "Baptism and Jewish
Exegesis: A New Light from Ancient Sources," NTS 4 (1957/8) 310. The
LXX varies significantly from the MT: "At a lodging place on the way the
LORD met him and sought to kill him. Then Zippo'rah took a flint and
cut off her son's foreskin, and touched Moses' feet with it, and said,
'Surely you are a bridegroom of blood to me!' So he let him alone. Then
it was that she said, 'You are a bridegroom of blood,' because of the
circumcision." (RSV)
18

This is modified after the Bar Kokhba rebellion, according to
Vermes, toward a greater emphasis on the observance of the law of
circumcision, rather than the sacrificial blood of circumcision. See
Vermes, "Baptism and Jewish Exegesis," 318.
19

See also TDNT, s.v. "nepi-reilvc:o," by Rudolf Meyer.

20

see Joseph. AJ 13.25,319; and BJ 2.454. On previous enforced
circumcisions see Gen 33:15-24, T. Levi 6:1-8, and 2 Bar 66:1-5.
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destruction.

This literal destruction was reflected in the apocalyptic

view of Jubilees (15:5-32) as well, where circumcision becomes a mark
which saves the circumcised from the final destruction envisioned.
More benign meanings and voluntary motivations were also derived
from circumcision as the mark of God's covenant with Abraham, especially
in the case of converts.

At a very practical level, it was a condition

for marriage to a Jewish woman.

21

Circumcision was also a sign of living

according to Jewish laws, both in the case of coerced circumcision of
populations of cities already mentioned, as well as by individual
decision.

22

For proselytes to Judaism, it appears to have functioned, at least
in some cases, as an entry ritual which signified incorporation into
life according to Jewish laws, although this was in no way a universal
Jewish expectation of Gentiles.

23

The requirement of circumcision of

converts may have been open to some debate within the Jewish communities
in the first century C.E., and there was a range of degrees of
attachment that gentiles had to Jewish communities.

21

24

Nevertheless, for

See Gen 34:13-27; Jub. 30:1-18; and Joseph. AJ 16.220-5; 20.139,

145.
22

See Juv. 14.96-106.

23

The issue of circumcision of proselytes is part of a larger
question of Jewish attitudes toward gentiles, "conversion," etc. On
this see Collins, "A Symbol of Otherness."
24

See Collins, "A Symbol of Otherness," 170-9, who comments
particularly on the implications of the differences surrounding the
circumcision of the convert King Izates. For representatives of the
debate on this issue in current scholarship see Neil J. McEleney;
"Conversion, Circumcision, and the Law," NTS 20 (1974) 319-41; John
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some it functioned as an initiation ritual understood in the context of
other such rituals of the various "mystery cults."

25

Jewish apologists, consistent with the universalizing tendency of
Hellenistic Judaism, presented circumcision as a good in itself.

In

this sense, circumcision was presented not only as a sign of commitment
to the Jewish law or inclusion in an ethnic subsidiary zone but also as
a sign of the "body of perfection."

For example, angels, according to

Jubilees (15:27), were born circumcised as was the exemplary Moses,
according to Pseudo-Philo (9:13).

26

Rather than a mutilation, according to Greco-Roman standards of
physical beauty, apologists like Philo presented circumcision as an
expression of perfection.

In De Specialibus Legibus he elaborates upon

several aspects of this theme.

27

Significantly, Philo makes no mention

Nolland, "Uncircumcised Proselytes?" JSJ 12 (1981) 173-94. McEleney
defends the view that some Jews accepted converts without requiring
circumc1s1on. Nolland argues that the evidence McEleney cites cannot be
read so conclusively to establish the existence of such a perspective in
actual practice. A related debate on the role of proselyte baptism in
Judaism prior to 70 C.E. is also relevant. All sides assume the
importance of circumcision. See T. F. Torrance, "Proselyte Baptism,"
NTS 1 (1954) 150-4; T. M. Taylor, "The Beginnings of Jewish Proselyte
Baptism," NTS 2 (1955) 193-8; and Vermes, "Baptism and Jewish Exegesis,"
308-19. Vermes argues that circumcision provides a stronger parallel to
Christian baptism than Jewish baptism.
25

For citations, see Zmigryder-Konopka, "Les Romains," 337-41.

26

This is cited by Jubilees as evidence that the uncircumcised are
destined to destruction (OTP II, 87). On Pseudo-Philo see OTP II, 316, n.
n. which indicates that the tradition that Moses was born circumcised is
also found in b.Sot 12a and ExR 1:24.
27

0n the identification of this treatise as an apologetic work and
other previous identifications of genre see Richard D. Hecht, "The
Exegetical Contexts of Philo's Interpretation of Circumcision," in
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of the covenant in connection with circumcision in this treatise.

28

Circumcision is extolled instead as hygienic at a physical and material
level since it prevents a specific incurable disease which he describes
and more general bodily cleanliness appropriate to consecrated order.

29

On an allegorical level, then, it "assimilates the circumcised member to
the heart" and thus purifies the thoughts generated by the heart.

30

The

most important reason, he says, is that circumcision promotes fertility
because it prevents detours of the semen.

31

To these interpretations,

which he identifies as those which have been handed down from previous
exegesis, he adds two of his own based on allegorical application of
excision to the mind and soul.

Circumcision is helpful, then, for "the

excision of pleasures which lead the mind astray" and a similar excision
of conceit from the soul which closes the person's eyes to God.

32

Nourished with Peace: Studies in Hellenistic Judaism in Memory of Samuel
Sandmel, ed. Frederick E. Greenspahn, Earle Hilgert, and Burton L. Mack,
Scholars Press Homage Series (Chico, California: Scholars Press, 1984)
51-79.
28

Hecht points this out, "The Exegetical," 63, 67-8.
TDNT, "nepvreµvro," by Rudolf Meyer.
29

See also

Philo De Specialibus Legibus 1.4-5.

30

Philo De Specialibus Legibus 1.6. Peder Borgen cites a similar
perspective from Qumran documents ("Paul Preaches Circumcision," 39.)
31

32

Philo De Specialibus Legibus 1.7.

Philo De Specialibus Legibus 1.9-10. Similar allegorical
interpretations of circumcision are also found in elsewhere in Philo:
Quaestiones et Solutiones in Genesin 3.46-52; De Higratione Abraham
89-105; and De Somnis 2.25. The last citation, significantly for
interpretation of Gal 6:7-9, associates circumcision and reaping.
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There is some evidence that in some sectors of Judaism, the rite
itself was being downplayed as "mere physical" compliance.

Philo, for

example, emphasizes the symbolic meaning of circumcision as we have
seen, but distinguishes himself from other allegorists who dispense with
.
1 comp l"iance. 33
p h ys1ca

Josephus describes a similar position articulated

by Ananias in the case of the king Izates, that circumcision itself is
not necessary so long as he was committed to devoted adherence to Jewish
customs

(

'
,
Ta
nacpta
Trov

•

S>
,
)
Iouuatrov
. 34

In the rhetorical situation of Galatians in the emerging
"Jewish-Christan zone,"

35

the advocates of circumcision would have

represented one of the views which upheld the importance of
circumcision, for some combination of the meanings we have listed here.
Circumcision meant inclusion in the Jewish community, and in turn
affirmation of its laws and customs.

This would not have been simply an

"ethnic" inclusion but also an entry ritual with inherent religious
significance.

That religious significance could include the commitment

to the divinely-given law as well as the kinds of allegorical meanings
applied to circumcision as exemplified by Philo, to achieve some form of
the "body of perfection."

33

Philo, De Higratione Abraham 92.

34

Joseph. AJ 20.41-3.

35

The "Jewish-Christian zone" is in formation at this point in
history at the intersection of the other zones which have been
described.
It eludes independent definition.
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Circumcision and Castration in the Anatolian Zone

8.1. 2

Circumcision may have been associated with castration in the
Greco-Roman zone, in order to disparage it.

Whether or not this was the

case, however, inherent associations exist.

Both are indelible physical

actions on the male genitals in which blood is spilled and flesh is
removed.

As such, both are "indexing signs" par excellence.

36

Not only

do both rites inherently define who is included by them, they both do so
by a permanent bodily change.

Given the inherent associations, the

Anatolian zone provides another layer of potential meanings for
circumcision from the perspective of the Galatian gentile audience since
it was a context where ritual castration was actually practiced by
prominent cultic functionaries.

This zone, as we have seen, provides

positive as well as negative motivations.
In Part B we discussed an array of possible positive motivations
for a young man to undergo ritual castration by his own hand and become
one of the galli created by it.

To be a gallus, as we saw, was to be a

cultic figure in an important and recognized interstitial position, a
position with benefits as well as liabilities.

Possible motivations

were outlined in order to illustrate that motivations in such a context
are likely to be complex and not easily reduced to any one factor.
These can be seen to inform our understanding of possible motivations
for circumcision.

These will be seen again under three headings:

aspects of the cultic and social role of the "consecrated," the personal

36

0n "indexing signs," see 7.3.3.
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religious experience of "consecration," and the personal and relational
dimensions of the social location of the galli.
Motivations can be seen in connection with aspects of the cultic
and social role of the galli, a role based upon the indisputable claim
that the Mother of the Gods has made upon the gallus by the fact of his
self-castration.

While the role he assumes subsequently might be

described by such despised and shameful positions as "slave" and
"beggar" and "eunuch," by being so claimed by the Mother of the Gods he
also becomes an extension of her honor.

His prophecy carries authority

and his actions mediate expiation for his community, because the goddess
claims him.

The expiatory function is also apotropaic.

In a context

where, as we have seen in Part B and especially Chapter 3, the
all-powerful deity "seeks out" offenders, the community requires some
"interstitial protection" from the eye of the goddess.

The apotropaic

aspect of the galli as comely youths who "catch the eye" of the goddess
and by becoming the object of her affection, like Attis, also receive
her mania.

Their expiatory function and interstitial position as divine

court eunuchs absorbs the danger of the awesome divine power and
mediates it to the community.

Moving in the interstitial position that

the galli form, a gallus may also play an important intercessory role
between his community and dominating temporal powers, such as that of
Rome.

The cultic and social role also involved wearing fine clothing

and being at the center of attention in cultic performances, a position
which would have attractions for some young men.

This can be summarized

in the notion that castration provided consecration to a recognized
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cultic and social position as "eunuchs in a divine court," mediators
between divine and human.
This consecration to a cultic and social location was probably
inseparable from personal religious experience.

The actions of

self-castration and subsequent blood-letting also display the power of
the goddess to whom the gallus is devoted, manifesting not only that the
goddess has claimed him but also that the goddess who claims him is
powerful.

The explanation of the galli's self-castration as an offering

of vires to the goddess as a sacrifice should also be viewed in this
context.

As a sacrifice to which the goddess lays direct claim by manic

possession of the one who sacrifices and provides the sacrifice from his
own body, this differs from an animal sacrifice carried out upon the
altar by a priest according to the prescribed ritual.

The newly-formed

gallus so overtaken knows the power of the goddess directly in his own
hand and afterwards becomes a lifetime reminder of her power in his own
body.

This is the motivation of "bodily knowing" discussed in the last

chapter as the experiential dimension of self-castration as the "highest
form of initiation."

In his own self-castration, the youth in the midst

of becoming a gallus has the fullest experience of the power of the
Mother of the Gods.
More personal and relational dimensions may also have formed a part
of the motivation as well.

That this bodily transformation creates a

gender-ambiguous state or another gender in this social context
suggested another motivation, as a social location for gender-ambiguous
males, particularly those with a predilection toward eye-catching
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clothing and behavior.

We saw that some evidence suggests that some

part was played by personal-relational motivations associated with what
would be described in modern terms as homosexual relations.

This is a

possibility, however, which must be acknowledged with care so as not to
reduce their motivations, especially in a manner which is excessively
reliant upon modern constructions of gender, transvestitism, or
homosexuality.

The role of the galli remains primarily cultic although

it is also a social location.
Some of these motivations might also inspire a decision for
circumcision.

37

While there is no suggestion that circumcision would be

a self-inflicted action, and especially not one undertaken in an
ecstatic state of divine possession, it would be an indelible indexing
sign.

The two are thus ritually analogous.

The man circumcised would

have a lifetime mark of being claimed by the Jewish God whose power he
now acknowledged as the one God.

To whatever extent Jews were the

object of ridicule, the mark of circumcision could provide a
countervailing mark of honor as the extension of the Jewish God.

Just

as castration would provide the evidence for the gallus that he was an
extension of the goddess's honor even though he was also her "slave" and
"eunuch," so circumcision would be a sign of being consecrated as one of
God's chosen people.

In this context, circumcision could mean not only

a mark of Jewish identity but could also indicate mediation between the

37

As in the case of castration, speculations are offered to
indicate the probable complexity of motivations and to avoid
reductionism.
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divine and the human.

The man circumcised would thus be incorporated

not only into a community but also as an extension of the deity who
rules that community.

In this sense, circumcision would also be a form

of consecration, as Philo's language suggests.

38

In addition, the rite

of circumcision itself also included some sacrificial and apotropaic
implications which would provide such mediation, perhaps for the
community as well as for the individual in a manner analogous to the
sacrificial and apotropaic aspects of castration.
As a personal religious experience, circumcision could also be
understood as the "highest form of initiation" analogous to castration.
In a less ecstatic form, this could still represent for the one
undergoing it the claim of the power of the Jewish God, as the only God,
upon him.

He would become a "true Jew" as a changed body.

While the

changed experience of his bodily self would not be as different as the
gallus who had castrated himself, the action upon his body would still
be a real and undeniable change, a constant reminder of the power of the
God who now claims his full allegiance.
an appealing promise of perfection.

As such it would also hold out

39

38

Philo, De Specialibus Legibus 1.5. ·~v Bt' OAOU TOU crroµaTO~
Ka Sap t oiri•a npo~ TO &pµo••ov •ac';E t l Epwµ8vri.
( " It promotes the
cleanliness of the whole body as befits the consecrated order.") The
translation is from F. H. Colson and G. H. Whitaker, LCL. The extent to
which Jews understood themselves as a "consecrated order," like the
Egyptian priesthood to which Philo refers here, would be worth
investigation in this connection, as part of subsequent research, as
would the extent to which such a conception of "consecration" had
further implications for a cultic and social role.
39

0n this aspect in a few citations from Jewish literature. and in
connection to the "mystery religions," see Robert Jewett, "The Agitators
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The procedure itself would involve some bleeding as well, and the
removal of flesh.

These could have at least implicit sacrificial and

potential apotropaic aspects for the individual as well as the
community, as is indicated in the interpretation of the narrative in
Exod 4:24-6 mentioned above.

These functions would correspond to

similar possible sacrificial aspects of castration mentioned.
While the personal and relational dimensions seen for the galli as
a social location for gender ambiguity do not apply to circumcision, the
relational aspect must be acknowledged as a motivation for inclusion in
a community.

Existing members of the Jewish community would most

probably be mentors and guides for proselytes, much as galli appear to
have been for those who would later join their ranks.

An array of

motivations for circumcision would logically be associated with such
relationships, including the desire to emulate the mentors and to please
them.

Receiving positive attention from these mentors for the decision

to be circumcised would be likely to figure in the proselytes'
motivations as well.
Given this context, the meaning of circumcision for Anatolian Jews
would also not necessarily be identical to what has been described for
the "Jewish zone."

Although consideration of this question in any

detail would require further speculation, the possibility should not be
overlooked that an Anatolianized form of Judaism interpreted the
significance of circumcision in light of this context.

and the Galatian Congregation," NTS 17 (1970-1) 207.

This would be
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likely to lead to a more pronounced emphasis on circumcision as an
initiation ritual for proselytes and a focus on circumcision as a symbol
of loyalty to the Jewish God, cast in the role of an Anatolian enforcer
deity.

The significance of the blood shed and the flesh removed in the

procedure could also be heightened, especially for adult circumcision.
In such a context, the religious significance and status associated with
circumcision might also be more pronounced, especially in Jewish
communities where a considerable number of proselytes may have been
present.

Rather than being simply a mark of Jewish identity,

circumcision could also function as a mark of special cultic identity.
The possibilities we have discussed here suggest the subliminal and
vestigial influences of the Anatolian zone which may have had some role
in the attraction of circumcision, as mentioned in the statement of the
rhetorical situation given at the beginning of this chapter.

With these

in mind, we now turn to the text of Galatians for evidence it offers of
the Galatian audience's motivations.
8.2

The Meaning of Circumcision for the Galatian Audience Implied
.Qy the Text
We have seen a number of possible implications of the Anatolian

context for the meaning of circumcision for the Galatian audience.
These suggestions are admittedly speculative, and are intended to add to
the range of possibilities provided by other scholars' speculations
about Paul's audience and opponents in the rhetorical situation.

While

no less or no more speculative than others' theories, they are informed
by a body of evidence which has not usually been taken into account.

It

525
remains to be seen how these hypotheses correspond to the hints of the
Galatians' motivations given in the letter.

In this section, we will

list the implied motivations as they are found in the letter and relate
them to those discussed and to the elements of Anatolian popular
religiosity seen in Part B.
8.2.1

The Audience's Motivations for Circumcision as Indicated in
the Letter
One reason hinted for the Galatians to allow themselves to be

circumcised is that the leadership of the church says so.

Paul appears

to use the example of Titus, who was not required to be circumcised, as
evidence against such a contention (2:1-3).

As Anatolians, Paul's

audience may well have been accustomed to responding to directives
communicated by messengers from religious authorities at a relative
distance.

Paul counters this partly by claiming direct divine authority

himself which diminishes that of the Jerusalem church as "merely human"
.
40
b y comparison.

Whatever meanings are included in the word usually translated as
"justified," this also provides some clue to the motivation for
circumcision.

In some manner, "justification" is expected (2:15-21).

Such "justification" or "righteousness" is associated with life and with
what has the "power to make alive" (3: 21).

In this sense, circumcision

could provide some form of expiation similar to that hoped for in the

40

on Paul's adaptation to the Anatolian context by such a claim of
divine authority as an ethos appeal see Elliott, "Paul and His Gentile
Audiences."
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bloody performances of the galli or some form of release from a sin or a
curse like the release accomplished by the confession inscriptions.

41

Related to "justification" is reception of the Spirit and the
"deeds of power" (Buvciµau;) the Spirit gives (3: 2-5; 5: 5).
of power" were as important in the Anatolian context.

Such "deeds

We have seen such

Buvciµais honored in the confession inscriptions and witnessed in the
punishing actions of the deities.

The self-castration of the galli

under the mania of the goddess also graphically manifests her power.
The subsequent actions of the galli, such as healing and being protected
from lions and noxious vapors, also show her

Buvciµai~.

Paul implies

that the Galatians hope to receive such Buvciµais by being circumcised
when he emphasizes that the Spirit has already manifested such power
without "works of the law" (3:5).

That such Buvciµais are seen as part

of an initiation process is indicated by Paul's use of the language of
initiation at 3:3, to be discussed at 9.3.2.2.
There also appears to be some attraction in being "sons of Abraham"
(ulo{

'A~paciµ,

3:7).

Such lineage could have cultic importance, as is

indicated in the hints in the evidence which suggests that the galli
were seen as sons of the goddess.

There may be some attraction

associated with such a relationship to a founder figure of a cult that
is characteristic of Anatolia or of the pattern of the various cult

41

The meaning of "justification" in connection with circumc1s1on
is a larger question which will receiver further attention in the
following chapters. Here the intention is only to suggest the
connection.
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formations more generally in the Greco-Roman world.

42

Being "sons of

God" may be something Paul offers as even more attractive than being
"sons of Abraham, or it may also be an identity which the Galatians hope
to acquire by circumcision (3:26).

The former appears more probable

since status as Abraham's offspring is a consequence also of "putting on
Christ" (3:29).

Such sonship is a major theme which merits further

consideration in the following chapters, although a full treatment will
not be possible here.
Paul's language suggests that the Galatians expected that being
sons of Abraham would mean being blessed with him, rather than cursed
(3:9-10).

The importance of cursing and blessing in Anatolian popular

religiosity has been discussed at length.

From what we have seen in

Part B, to be under a curse would be a very serious threat to the
audience.

If circumcision had the effect of incorporating the

circumcised in some form of blessing or protection from a curse, it

42

See, for example, James C. Ranges, "The Greek Foundation-Legend:
Its Form and Relation to History," SBL Seminar Papers 34 (1995) 494-520.
Intriguing in this light is an inscription from Anaboura of Pisidia, on
the route between Iconium and Pisidian Antioch, which identifies those
who erected the stele as descendants of a certian Manes Ourammoes, and
inscriptions from Ancyra with also claim descent from ancient kings as a
mark of honor. On this see William Mitchell Ramsay, "Notes and
Inscriptions from Asia Minor," MDAI(A) n.v. (1883) 71-3, no. 1. For the
Ancyra inscriptions he cites GIG 4030, 4034, and 4058. On the
unfortunate unfounded development of Ramsay's opinion on the Anaboura
inscription over the years, see Lane, "A Re-Study . . . III," 84-91.
See also William Mitchell Ramsay, "The Utilization of Old Epigraphic
Copies," JHS 38 (1918) 146; and "Studies in the Roman Province of
Galatia," JRS 16 (1926) 104. For an indication of mystery cults
providing genealogical identity, see Diod. Sic. 3.55.8-9, which
indicates that the Samothracian mystery includes the Corybantes handing
down the information of who the mystes' father is.
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would be a powerful incentive.

Castration was seen to have a protective

function in some cases, and the audience may have had some hope that
circumcision would function similarly through the blessing given to
Abraham.
A further implied attraction lies in "being made much of" (4:17), a
desire related to the individuals promoting circumcision, whom Paul
accuses of prideful motivations (6:12-13).

This would correspond to

some of the personal relational motivations analogous to those of the
existing and potential galli, as a desire for mentor figures'
attentions.
Paul also hints that circumcision may in some manner function as a
means to "gratify the desires of the flesh" (5:16-21), although the
Galatians' own motivations for circumcision would seem to have more to
do with the benefits of the Spirit he lists by contrast (5:22-23).

By

circumcision they may have been seeking a form of "crucifixion of the
flesh" (5:24).

From what we have seen, evidence suggests that

castration may have served either to gratify or to "crucify" the desires
of the flesh.

Gnostic and nee-Platonist idealization of Attis and the

galli in the later Empire points toward castration as "crucifixion of
the flesh," on the one hand.

Some scholars, as we have seen, assume

that this "sexual purity" was a motivation earlier in the cult as well.
On the other hand, some evidence also suggests that an aspect of the

galli's identity was their sexual activity and that this may in some
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cases have motivated their self-castration.

43

While this cannot be

determined, Paul's comments appear to address precisely this ambiguity
of motivation.
A desire to be "under the law" also seems to inform their
consideration of circumcision (4:21).

We have seen, in Chapter 3, how

life in Anatolia was lived "under" the omnipotent observation of the
enforcer deities, who functioned very much as "the law" in the
communities they ruled.

We have also seen the strong associations

between the Mother of the Gods and Law in Chapter 4.

To dwell under the

watchful eyes of such deities meant not only to be threatened by them in
the case of some offense but also to be protected and sustained by them.
To desire to live "under the Law" by virtue of having been circumcised
would thus function as a desire to live under the law's protection.

44

This again would be a case of motivations influenced by the Galatians'
past religious experience which Paul brings to their attention, as will
be discussed at greater length in Chapter 10.
8.2.1

Correspondence of the Motivations for Circumcision as
Indicated in the Letter to Those Indicated by the Context
Each of these motivations can be seen to reflect some aspect of

Anatolian popular religiosity.

Some correspondence to the motivations

hypothesized for circumcision as it was related to potential motivations

43
44

See 7. 1. 1. 3.

Paul offers a different interpretation by identifying such
protection as enslavement, but the audience's motivation would not be
unreasonable in their context.
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for castration can also be seen.
as has been mentioned.

Both are inherently "indexing signs"

This is indicated in the audience's positive

motivations as they are seen in the letter in the connection of
circumcision with the desire to be "under the law."
inherently brings one "under the law."

Circumcision

Paul turns this same aspect of

circumcision as an "indexing sign" to his argument against it, as well
(5:2-5).
The desire to be "sons of Abraham" suggests a motivation for
circumcision as a form of publicly recognized consecration to a cultic
and social role.

We can readily surmise that some form of honor or

status is connected to this identity, although such content for identity
as a "son of Abraham" is not made explicit.

To the extent that the

circumcised authorities at Jerusalem appear to be understood by the
audience of the letter to be giving directives, however, circumcision
may be perceived to be a mark of association and incorporation with
those in charge.

Paul accuses his opponents of desiring a "good showing

in the flesh" and the opportunity to "glory in the flesh" of circumcised
Galatians (6:12-13).

Such references suggest that the quantity of

circumcisions would provide the community with manifestations of the
power of the Jewish God

(~uvaµei~)

similar to the manifestations

provided by the galli's self-castrations.

In this sense, circumcision

can be seen as a form of consecration which mediates divine power.
The letter also suggests that the audience sees circumcision as the
"highest form of initiation," as consecration at the level of personal
experience.

Paul's emphasis on "justification" and "righteousness"
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reflects this and indicates an expiatory function for circumcision, as
was mentioned.

So also does the priority on "deeds of power" reflect

the desire for a personal experience of consecration.

The search for

the "body of perfection" at the personal level by means of circumcision
is also suggested in Paul's reference to "crucifixion of the flesh"
(5:24).

Relational motivations have also been seen in the mention of

"being made much of" (4: 17).
Not all of these motivations are ones that the Galatians themselves
may have stated as their reasons for choosing to be circumcised.

Some

result from Paul's rhetorical strategy which, as we shall see in more
detail, makes explicit for the Galatians that their desire for
circumcision comes from the ways that they purport to have left behind
them.

For this we must begin to examine Paul's point of view.
In this connection, mention must also be made of the motivation of

"freedom," which Paul repeats throughout the letter.

It is difficult to

determine whether the Galatians hoped for some form of "freedom" by
means of circumcision or whether Paul introduces the contrast of freedom
and slavery as part of his rhetorical strategy of dissuasion.

Freedom

cannot be dissociated from "sonship," as has been discussed in Chapter
2.

To the extent that circumcision offers a form of "sonship" and

ancestral lineage, it also offers "freedom."
discussion in the following chapters.

This will merit further

The rest of this chapter will be

devoted to Paul's view of circumcision and those who advocate it, in the
"Anatolian zone" of his audience.

This analysis will point toward the

issue of the "zone" Paul himself founds with his "gospel."
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8.3

The Meaning of Circumcision in the Zone of Paul's Gospel
Paul's view of circumcision in this context can be seen, from the

evidence of the letter itself, under two headings.

First we will

examine Paul's portrayal of the circumcision advocates to see how this
portrayal relates to the context.

Then we will turn to the major

equation Paul makes in the letter between the Jewish past and the
"pagan" past (i.e. the Jewish zone and the Anatolian zone).

The

negation of both, as will be sketched here and elaborated in the
remaining chapters, is connected with the emergence in Paul's
articulation of his gospel of Christ as a new "zone," a zone which he
envisions not as a subsidiary zone but as the central zone.

Advocates of Circumcision as Negative Figures (as Galli?)

8.3.1

In the letter, Paul provides a glimpse of the circumcision
advocates through the heavily filtered lens of his own efforts to
discredit them.

Part of his strategy can be seen to allude to an

unfavorable portrayal of the galli.
In his first direct reference to the circumcision advocates, Paul
portrays them as agitators, "those who are confusing you" (o[

TapcicrcrOVT8t; uµCic;) who want to "turn the gospel of Christ upside down"
(8EAOVT8t; µeTacrTpewai TO euayyEAlOV TOU XptcrTOU, 1:7).

45

This portrayal

is also echoed in implied references to the opponents as those who

45

0n the political implications of this language, see Betz,
Galatians, 49-50.
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hinder the Galatian audience from obedience to the truth (5:7-8) and to
them as the cause of dissension (5:15,26).
They, or their counterparts in Jerusalem, are also portrayed as
people who seek to enslave gentile Christians (2:4) as contrasted to the
injunction to the Galatians that they be "servants of one another"
(5:13).

Such enslavement by means of circumcision could suggest the

galli's enslavement by means of castration.

In the remaining chapters,

we will see that such a suggestion is consistent with the overall
structure of Paul's strategy in relation to the cult of the Mother of
the Gods.

Portrayals of the circumcision advocates as "making much of"

the Galatian audience (4:17) and that they "want to make a good showing
in the flesh" (6:12-13) are also possible allusions to the galli.
Association with a "bewitching force" or "evil eye" will also be seen to
be consistent with allusion to the galli (3:1).

While this is an

association with a "cursing force," the opponents are also seen as
cursed themselves, first by Paul's own curse (1:8-9) and then among
those cursed under the law. (3:10).
Paul's own self-portrayal suggests some implicit negative
portrayals of his opponents, especially where he describes what he does
not or did not do.

These implicit contrasts, however, also apply to

Peter and the Jerusalem leadership as well, so the picture is blurred.
Peter is portrayed as wavering and inconsistent (2:14), in contrast to
whom Paul does not submit (2:5) or seek favor (1:10).

Presumably those

who would submit or seek favor would be submitting to and seeking favor
from the circumcision advocates.

These represent allegiance to "·human
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origins and obedience to "human commands," in contrast to which Paul's
gospel is not of human origins (1:11) and he moves not by human command
but by revelation (2:2).

The opponents are thus portrayed as some form

of enslaving figures who seek submission.
To the extent that the negative portrayals of the opponents cast
them in the light of the galli, this would indicate that Paul is
revealing a subliminal appeal that the opponents have for the Galatians
which he hopes will repell them once they recognize it.
8.3.2

Circumcision Not Only as Turning Away But Also as Turning Back
In Chapter 2 we saw the cr•otxeia •ou Kocrµou as enslaving figures on

a cosmic level, metaphorically equated with the Law as a figure towering
over childhood as a time of enslavement.

Here it will be helpful to

examine how Paul equates the implications of circumcision with a return
by the Galatians to their former religious beliefs and practices.

By

equating the "Anatolian zone" with the "Jewish zone," Paul also begins
to articulate another "zone," which is his "gospel."
The problem of the Galatians turning away is the issue stated in
the verse after the greeting (1:6).

Where an expression of thanksgiving

would be expected, a rebuke formula is found instead as the beginning of
an exordium which introduces the themes of the letter.

Paul expresses

astonishment that the Galatians are so quickly changing sides or
"apostasizing" (µe•a•t8T]µt) to another gospel.

In the verses which

follow, the apostasy from the gospel Paul brought is identified both as
a distortion or overthrow

(µe•acr•pe~oo)

of that gospel (1:7) and as a

different gospel, meaning any other gospel (1:7-9), which Paul curses.
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This sets the context of the equation.

Aspects of the Anatolian zone

and the Jewish zone are outside Paul's gospel as a new "zone," and hence
are equally cursed.
After this, in an extended autobiographical statement (1:12-2:14),
Paul mentions his own conversion in his former life in Judaism, when he
"kept persecuting the church of God vigorously, and kept trying to
destroy it" (1:13) and was excelling in Judaism in his age group because
he was "even more zealous for the traditions
the ancestors (fathers)." (1:14).

(nap<iaocrt~)

which come from

As a consequence of his conversion by

means of a revelation of Jesus Christ (1:16), Paul says that he has
turned away from the Law.

Emphatically stated, he "through (the) Law

died to (the) Law." (2:19)

Later when he requests that the Galatians

"become as I am" it is partly this conversion that he presumably wants
them to emulate (4:12).
When he turns in Galatians 3 to address the Galatians' experience
and action, he expresses their potential action as a reversion at 3:3,
that having begun in the Spirit, they are now finishing in the flesh, a
reversal of the order Paul would assume.

Then in the succession of

developmental metaphors in 3:21-4:11, he identifies the action of
circumcision and acceptance of the Jewish Law that his gentile audience
is about to take as a backward step in development, discussed at length
in Chapter 2.

They would, it will be remembered, go back to childhood

under the discipline of a pedagogue (3:23-26) and thus become the
equivalent of slaves, in the status of male heirs before they reach the
age of majority (4:1-2).
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Their former existence is identified at 4:3 as the status of
slavery under the "a•oixeia •oG Kocrµou," forces of former enslavement to
which the Galatians would not want to return.

At 4:8-10, Paul specifies

that the Galatians' former condition of "not knowing God" was
enslavement to "beings which are not gods."

The anticipated action

would explicitly be turning back, as Paul confronts them with the
rhetorical question, "How can you turn back (enicr•pecpro) again to the
weak and poor stoicheia, to whom you want to be enslaved over again once
more (na'.A..tv Civroeev)?"

Not just enslavement but re-enslavement would be

the outcome, according to Paul, were the Galatians to pursue the course
of action indicated by circumcision.

This is echoed again in his

injunction at S:lb, "Stand firm, therefore, and do not again submit to
the yoke of slavery."

(cr't"~Ke't"e oDv Katµ~ 7tUAtV ~uy~ aouAe{a~

8vexecree.)
This theme of turning back makes most explicit Paul's strategy of
revealing the similarities between what the Galatians are considering
and the past practices from which they have ostensibly been converted.
8.3.3

No Circumcision, No Castration, and the New "Zone" in Christ

What is at stake for Paul and his gospel in the possibility of
circumcision, then, is not only apostasy from Paul's gospel to another
message but a reversion to a previous condition from which, in Paul's
understanding, Christ had rescued them through Paul's evangelization.
That previous condition he consistently portrays as slavery.
contrast, the "zone" established in Christ is "freedom."

By
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Identification of what Paul means by that new "zone" is the major
task of interpretation of Paul and his letter to the Galatians.
"Gospel" is a code for the message that he shared with the audience, and
elements of that message are mentioned in terms that also appear as code
words for a larger meaning that Paul can assume his audience will
understand but which for us remain opaque.

At the end of the letter,

Paul uses the language of "new creation" or "new foundation" (KCHVTJ
K-rtcru;) to refer to this "zone" which is not defined by circumcision.
It is also identified by a kind of code-word as the "Jerusalem above"
(4:21-5:1) which is free.

Access is by means of the enigmatic phrase

n{cr-ric; Xpicr-rou, meaning "faith in Christ" or the "faith of Christ,"
which has been the subject of much recent scholarly discussion.

This

gospel which Paul defends is not a human gospel (1:11-12) and relies on
reception of the Spirit (3:2,5).

Perhaps the fullest expression of the

content of this gospel as story, or the story which provides access to
this new zone, is found in 1:1-5.

There the story is summarized in

which the actions of Jesus Christ in his gift of himself "for our sins,"
and of God as "our father" in raising him from the dead are seen as
means of escape or rescue from the current age or "zone."

In this

another "zone" is founded to which Paul wants his audience's full
allegiance.
8.4

Summary: The Rhetorical Situation of Galatians
In this chapter, we have seen that the context of central Anatolia

provides information about the rhetorical situation of Paul's letter to
the Galatians, revolving as it does around the question of circumcision.
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Potential meanings and motivations for circumcision in a context where
ritual self-castration was practiced were discussed and some of these
motivations were seen as indicated in the letter.

This provided a look

at how the context of the audience relates to the exigence.

The

exigence is also produced by Paul's point of view, rooted as it is in
his gospel as a new "zone."

As we will see in the following chapters, a

major constraint that Paul uses to dissuade them from circumcision is
their experience of having already exited at least some aspects of the
"Anatolian zone" into the "new zone."

By showing them that circumcision

would send them back to "enslavement" like their previous condition,
Paul hopes to keep them from allowing themselves to be circumcised.
Paul's strategy of constraint and his point of view, which produces the
exigence, are thus inextricably linked.

CHAPTER 9
HAGAR, THE MOUNTAIN MOTHER, AND THE LAW:
A NEW LOOK AT GALATIANS 4:21-5:1
Chapter 2 cited a number of difficulties in Gal 4:21-5:1 which
previous scholarly efforts have not adequately explained.

Here the

Anatolian popular religious context will provide readily apparent
solutions to several of these difficulties.

By way of reminder, the

major problem was a rather strange set of links made in an allegorical
or analogical chain which Paul presents as if they could be assumed to
be self-evident: Hagar as the slave-concubine, Mount Sinai, the Law,
slavery, present Jerusalem, and Hagar's son.

Likewise the items linked

in the opposing list provide no self-evident equation: the legitimate
wife, the promise, freedom, Jerusalem above, and Isaac.

These

alignments have puzzled many scholars, as was demonstrated in Chapter 2.
We left a series of questions about this pericope unanswered there to
which we can now return, beginning again from Gal 4:24-6 (9.1).

After

that, attention will be given in the second section of this chapter to
how the proposed solution to the problem of Gal 4:24-6 fits into the
strategy of the letter.

For this, elements of a form called the "Two

Ways'' will be used as a heuristic device to elucidate the structure of
Paul's strategy and how the Law functions as a personal concept within
it (9.2).

This will be followed in the third section by further

attention to the remainder Gal 4:21-5:1 as it relates to several other
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parts of the letter (9.3).

This will involve a further examination of

circumcision, castration, and baptism as ritual means of incorporation
with the "Two Ways" of flesh and spirit and with the Law and Christ as
the guides of these respective ways.
9.1

Galatians 4:24-6 Revisited: Hagar, the Meter Sinaiene
When we read Gal 4:24-6 against the Anatolian background described

in Part B, an identification of the Law with the Mother of the Gods
emerges.

Paul's portrays Hagar according to the pattern of the

Anatolian Mountain Mothers.
Sinaiene."

She emerges, in effect, as the "Meter

As the Sinai covenant, Hagar is also the Law.

thus a Mountain Mother.

The Law is

This pattern explains the concatenation of

images associated with Hagar in Gal 4:24-6 and why Paul apparently
assumes that the reason for the combination will be self-evident to his
audience.

It also reveals the reason for the shocking realignment of

such associations in a profoundly negative portrayal of the Law as part
of Paul's rhetorical strategy.

This structure suggests that in Gal

4:21-5:1 Paul intends to summarize the decision before the Galatians in
graphic and unmistakable terms.

He does so in an image which will make

it clear to them that their desire to be circumcised is a regression to
their old ways and that Paul's gospel, to which they had already
converted, is superior.
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Hagar as the Heter Sinaiene

9.1.1

The Pattern of Guardian Goddesses

9.1.1.1

To understand how Gal 4:24-26 would be readily apparent to an
Anatolian audience, we should begin by recalling the pattern of the
guardian goddesses introduced in Chapter 4.

There we saw that the

Mother of the Gods was frequently identified with a mountain overlooking
the city or villages she ruled and protected.

Her worshipers often

addressed her by the name of the mountain, as the Meter Dindymene or the
Meter Zizimmene, or any of a variety of other mountain names.

She was

also called by her own name, most commonly Agdistis in Anatolia.
Agdistis was also identified as a mountain, sometimes called Mount
Agdistis.

1

We also saw that a number of cities ruled by the Mother of

the Gods and other Anatolian enforcer deities were temple states where
many of the residents were referred to as "sacred slaves" (le:poaouA.ot),
and all residents would be her "children."

2

The center of the worship of the Mother of the Gods, located in
Galatia, provides a pattern.

Mount Dindymus overlooking the city, as

the Meter Dindymene, was identified with Agdistis, the Mother of the
Gods.

The city of Pessinus was a temple state populated by sacred

slaves.

Pessinus was ruled by a priest-king "Attis" who represented the

1

2

See Paus. 1.4.5, mentioned at 4.4.2.

See the discussion of this point for general references to
guardian goddesses and cities referred to as "mothers" in Chapter 2.
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object of the goddess's affection and by a hierarchical temple
administration.

This is represented in fig. 2.

We also saw in Chapter 4 that the Mother of the Gods was frequently
associated with law.
of instances.

Her temples housed the written record in a number

She also functioned as an Anatolian enforcer deity, as,

in effect, the law.

In one instance, she was singled out in a list of

deities as the guardian and enforcer of a cult rule.

She was also the

tamer of children and beasts and uncultivated land.
The Concatenation of Associations with Hagar and the
Pattern of Anatolian Mountain Mothers

9.1.1.2

With this pattern in mind, the city of sacred slaves overseen by
the omniscient and powerful Mountain Mother known as Agdistis, the
concatenation of images in Gal 4:24-5 can be clarified.

As Gal 4:24c-e

states, the covenant from Mount Sinai, who gives birth into slavery, is
Hagar (µ{a µev

ano

opous LtVU, €ts BouAe{av yevvooaa,

~Tts

acrTtV 'Ayap).

This corresponds to Agdistis, from Mount Dindymus who also "bears" into
slavery.

As we have seen, it would hardly seem out of "character" to

identify her also with the Law, given the associations of the Mother of
the Gods with law that we have seen.
further explained in 4:25 (To

Be

The combination of images is

'Ayap LtVU opos acrTtV av •ft

'Apa~{~,

because, no matter how it is translated, Hagar is identified as a
mountain called Sinai which corresponds to the Jewish temple-state of
Jerusalem.

The inhabitants of Jerusalem are children, in effect, of the

"Meter Sinaiene," Hagar, and are enslaved in her temple state, just as
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the inhabitants of Pessinus, for example, are enslaved in the temple
state of the Meter Dindymene, Agdistis.

This is shown in fig. 2.

Mother of the
Gods
11\.I

Law

I\.

"-,11\\

II

\\

1 Mt. Dindymus \\
I (Meter Dindymene)
\\
= Agdistis
\
1

Jerusalem
(Temple-state)
Inhabitants = Sacred Slaves
(Children of Agdistis,
Meter Dindymene)

Inhabitants = Slaves
(Children of Hagar,
Meter Sinaiene)

Fig. 2. Portrayal of Hagar, the Sinai Covenant as a Mountain Mother in
Gal 4:24-6.

Given the Anatolian context, Paul would be unable to concatenate
these images in such a manner without them having this implication.
This is decisively indicated in the following verse, which describes the
opposing column of images: "but the Jerusalem above is a legitimate
wife, and she is our mother"
8cri:tv µfi•TlP

~µ&v,

4:26).

(~Be

avw 'Iapoucra.A:f,µ 8A.aue€pa. 8cri:{v, flnc;

This makes Hagar-Sinai the "Mother" of the

present-day city of Jerusalem, a link Paul could not make in the
Anatolian context without simultaneously identifying Hagar and the Law
with the Mother of the Gods.

This explains, then, the puzzle not only
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of how the configuration of images was associated with Hagar but also
how Paul could present them in a manner which assumes that it would be
self-evident to the audience.

With this basic pattern from Anatolia in

view, long and convoluted explanations like those discussed in Chapter 2
become unnecessary.
The Questions "Why the Mountain?" and "Why in Arabia?

9.1.1.3

Given the correspondence of the concatenation of images associated
with Hagar as the Law, we can also see that the identification of her as
a mountain is hardly incidental and that the key to understanding these
verses is not the geographic location of Mount Sinai but the simple
image of Hagar as a mountain.

Thus the question "Why the mountain?" is

not hard to answer in the context we have seen.

To an Anatolian

audience, the image of Hagar as a mountain, in a territory they have
heard of but probably never visited, would evoke the familiar image of a
Mountain Mother.

She is, as has been stated, the Meter Sinaiene.

The question also remains about why Paul mentions that the mountain
is "in Arabia?"

For this question, the Anatolian context does not

provide as readily apparent an answer as it does for the other
difficulties in Gal 4:24-6.

We have seen, however, that the geographic

specification is not required to explain the rest of the concatenation
of images.

Especially unnecessary are various pieces of information

scholars have used to attempt an explanation, information that the
audience would be unlikely to know, as we saw in Chapter 2.

A shift of

focus from Mount Sinai as a geographic location to Mount Sinai as a
mountain provides a more readily apparent explanation.
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Given the context where Mountain Mothers could receive devotion
from cities and villages from all sides, Paul may intend the audience to
understand that Hagar is the name of Meter Sinaiene "on the Arab side"
of the mountain.

In this case Paul may have had in mind the Arabic word

for "rock," as scholars cited in Chapter 2 have suggested.

3

He may also

have understood the geographic location of Mount Sinai to be in Arabia.
In this case he would simply be giving the location and stating that
this mountain corresponds to Jerusalem as its guardian.
in Greek to

TO

'Ayap ~iva opo~.

The reference

in the strange word order already

discussed could be an Arabic expression for the mountain that Paul had
heard, the "hadjar Sinai."

As a place, Arabia would logically signify

for the audience "somewhere off there near Jerusalem" and may imply
nothing more.

While these are plausible possibilities, a determination

of why Paul includes this detail cannot be made with the data we have.
The Reason for the Shocking Alignment of Associations

9.1.1.4

In addition to the difficulty pointed out in Chapter 2 which has
just been resolved, i.e. how Paul could configure this set of images
around Hagar and present them as self-evident, we must also consider
that the configuration had appeared not only as peculiar but as
shocking.

This is one part of the letter which exhibits a profoundly

negative portrayal of the Law, a portrayal which is hard to imagine any

3

This association is strengthened also if we consider the myth as
told by Timotheus, found in Arnobius (6.1.2.1) which narrates the origin
of Agdistis in Agdus, a "rock of an unheard-of desolation." The link to
the Arabic word for "rock" which was similarly applied to mountains
would be fairly straightforward.
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Jew in the first century C.E. conceptualizing beginning strictly from a
consideration of the Law itself.

As we see Paul align his own

experience in Christ with the experience of his gentile audience,
however, the Law moves into focus for him as a negative force which
dominated his past as he identifies it with the Mother of the Gods who
has dominated the past of his audience.

This will become clearer as we

unfold the structure of Paul's rhetorical strategy based on this
essential equation.
The Purpose of 4:21-5:1 as an Equation and Contrast (The
"Triple Analogy")

9.1. 2

Over the course of this and the following chapter, we will chart
how Paul builds his strategy on what we will refer to as a "triple
analogy."

Given the strategy based on the analogy, the pivotal position

of Gal 4:21-5:1 in the letter makes sense because it sets forth the
triple analogy for the Galatians in order to make the decision before
them graphically clear.

In Chapter 2, we saw that the position of this

pericope is otherwise puzzling and it is difficult to understand Paul's
purpose.

We will see that this pericope is not misplaced where the

"clincher" would be expected as some scholars have suggested, but does,
in fact, clinch the case.
9.1.2.1

Structure of the Triple Analogy

In Gal 4:24-26, several elements become clear against the
background of the Anatolian context.

Fig. 3 charts these, using the

configuration at Pessinus as the model for the Anatolian context in the
first column on the equation side.
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Equation (Negative)

Contrast (Positive)

Agdistis

=

Hagar

vs .

(unnamed )

Meter Dindymene

=

Meter Sinaiene

vs.

Mother Jerusalem Above

Mount Dindymus

=

Mount Sinai

vs.

(no mountain)
(place over mountains)

Pessinus

=

Present Jerusalem

vs.

Jerusalem Above

Slave City I
Temple State

=

Slave City /.
Temple State

vs.

Free City

Guardian of Law,
Enforcer of Curses
and Written
Documents

=

Sinai Covenant
as Law

vs.

(other covenant)
(Promise)

(Slave-concubine)

=

Slave-concubine

vs.

Legitimate wife

Fig. 3.

Triple analogy in Gal 4:24-6.

In the allegory of Hagar, Paul, in effect, identifies the Law as
another such manifestation of the Mother of the Gods, the one associated
with the city of Jerusalem.

This also fits the pattern of guardian

mother goddesses in the sense that while a particular Mountain Mother
might rule and guard the territory and the city or cities she surveyed,
devotion to her was not confined to that territory, at least not during
and after the Hellenistic era.

Thus the allegorical Hagar as the "Meter

Sinaiene" who ruled the temple city at Jerusalem could seek devotees
across the Empire, as did the Meter Dindymene or the Idaean Mother or
Atargatis.

The Law as the Meter Sinaiene could also claim adherents

across the Empire.
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9.1.2.2

Triple Analogy as the Structure of the Decision

In the triple analogy, Paul clarifies his assessment of the
rhetorical situation, as was described at the beginning of Chapter 8.
This places the decision about circumcision before the Galatians as a
choice for a religious "enslavement" like the one they have left.

While

the exigence of the rhetorical situation emerges around the similarity
of circumcision and castration, the structure of the decision presents
the deeper implications of that decision as a choice of alignments with
the old kind of "Mother," or the "Mother above."

The choice is not only

a choice of masters but also a choice of relationships, as Paul
describes it, a choice between slavery and freedom.

The second and

third sections of this chapter (9.2 and 9.3) will further elaborate how
the oppositional structure which operates throughout the letter is based
upon the equation and contrast in this triple analogy.

Further

attention to aspects within 4:21-5:1 will be helpful first, however.
9.1.2.3

The Necessity of Undermining the Power of the Mother of
the Gods and the Source of the Negative View of the Law

For Paul's persuasive strategy to succeed he must not only identify
the Law with the Mountain Mother but also undermine the power of the
Mother of the Gods in her other various manifestations.

Tarnishing the

image of the Mother of the Gods is essential because as the guardian
goddess who watched over the towns and countryside of central Anatolia
she presented an imposing monarchical and omnipotent figure in the life
of her subjects, as we have seen in Part B.
To be the slave of such a deity would, as we have seen, hold real
attractions.

To associate present Jerusalem and circumcision with
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slavery, especially sacred slavery would not constitute a sufficient
negative constraint in and of itself since such slavery could have some
positive appeal.

We have seen this in Paul's own proud reference to

himself as a "slave of Christ" (Xptcri:oG BoGA.oc;) at 1:10.

The function

of the galli as court eunuchs which we saw in Chapter 7 would have many
appeals despite its liabilities.

The slave of a deity or divine figure

receives, as the deity's extension, the honor due the deity.

Such a

slave also speaks for the deity, and in the interstitial location
between divine and human, occupies a position with creative power and
excitement along with the shame and pollution there.

Thus Paul cannot

base his strategy only on the appeal to the Galatians that they do not
want to be slaves.
The choice is not only between slavery and freedom (sonship), it is
also a choice between the divine figures to whom one might be enslaved.
To be enslaved to a divine figure who is herself enslaved would be an
unattractive option.

Thus it serves Paul's purposes to portray Hagar,

both as the Law and as a manifestation of the Mother of the Gods, as a
naialcrK~,

a slave concubine.

Such an identification for a Mother

Goddess is not entirely unknown, even with the many epithets of power
with which they are identified.

We saw in Chapter 4 that the goddess Ma

of neighboring Cappadocia, was known as Bellona at Rome.

There she was

referred to with the Latin cognate as Dia Pedisequa because she was in a
subordinate position under the protection of the Great Mother of the
Gods.

4

By use of the allegory of Hagar, Paul can bring the Mother of

4

See 4.3.2.
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the Gods in all her manifestations down to the level of slave-concubine.
As a mother of slaves she is thus exhibited in terms not of her
monarchical power but rather of her slave status.

In this portrayal,

Paul, with one single rhetorical-allegorical swipe knocks both the Law
and the Mountain Mothers down from positions of power into pathetic
dishonor.

No derived honor would be available as the slave or slave-son

of such a figure, whether as the Law or as the Mountain Mother.
This is consistent with what was noted above at 9.1.1.4, that the
negative view of the Law in Galatians can be seen to derive not so much
from the Law itself as from the association Paul makes between the Law
and the Mother of the Gods.

The lingering subliminal power of the

Mother of the Gods, as Paul perceives it, threatens to re-emerge in the
Galatians' lives by means of circumcision.

Since the Law threatens to

take her place, both the Law and the Mother of the Gods must be
disempowered.
9.1. 3

An undeniably negative portrayal of the Law results.

The Legitimate Wife as the Contrast
While the associations of images configured around Hagar provide an

equation between the Law and the Anatolian Mountain Mothers on the
negative side of the structure of decision (fig. 3), a positive option
is proposed in the "Jerusalem above" who is "our mother" and the
"legitimate wife" or "free woman" (8A.eu8epa).

Several of the questions

posed in Chapter 2 about the column under the legitimate wife, the
unnamed Sarah, can now be answered in relation to the structure of
Paul's rhetorical strategy.
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9.1.3.1

Strategic Blanks: No Mountain, No Name

One question posed in Chapter 2 was the absence of key elements in
the "positive" column.

The blanks and implied equations in the chart

are significant for Paul's rhetorical strategy in the triple analogy.
The positive column in fig. 3 shows that Paul also leaves strategic
blanks in the chain on the positive side of his analogical comparison.

5

The name of "our" mother is not specified, even though it is
tempting to fill in the blank with "Sarah."

This allows for a variety

of identifications of the "legitimate wife" who bears children by means
of the promise and the spirit (4:28-9).

Such identifications include

the vaguely-defined city above, Paul himself (cf. 4: 19), and the "Spirit
of God's Son" who bears by baptism and reception of the spirit (4:6).
Likewise, no mountain is named.

6

To name a mountain would, of

course, defeat the purpose of the triple analogy by making "our mother"
just another Mountain Mother.

The location of "our mother," as a city

above, without naming a mountain, defines her as superior to the
mountains who represent the Mother of the Gods.

7

5

The "other covenant" indicated as blank in parentheses in fig. 3
can probably be understood as "the promise" by inference at 4:28.
6

This last is a complex birth analogy which will require further
discussion of the ritual references.
7

Some scholars have suggested that "Jerusalem is Our Mother" may
have been a slogan of the advocates of circumcision. The context would
also explain this since they would offer an alternative "Mother" to
those in the immediate vicinity. This, however, layers speculation upon
previous speculations. Another curious detail was also noted in Chapter
2, that on the positive side "Jerusalem above'' is described spatially
while on the negative side it is "present-day Jerusalem," described
chronologically. While this issue does merit extensive discussion here,
it can be seen that it serves Paul's purposes to emphasize the spatial
aspect of what would appear to be equivalent concepts for Paul, the
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9.1.3.2

Link of Jerusalem Above to the Legitimate Wife

Just as the basis of the connections of the images which Paul
associates with Hagar has posed a problem for scholars, so also has the
link of "Jerusalem Above" to the "legitimate wife," as was indicated in
Chapter 2.

From what we have seen so far, this link is a result of the

portrayal of Hagar and the Law as a Mountain Mother, and not the basis
for Paul's allegorical interpretation of the Genesis narrative.

The

interpretation is structured by the concatenation of images based on the
prevalent Anatolian pattern of Mountain-Goddess-City.
Once Paul has placed that whole pattern on the negative side,
however, a corresponding positive portrayal is offered in the figure of
the legitimate free wife, the mother of Isaac.

The essential opposition

in the story from Genesis is that between the slave-concubine and the
legitimate wife.

Once Paul had constructed a configuration of negative

images based on a portrayal of Hagar as the Mountain Mother,
corresponding positive associations for the legitimate wife complete the
picture.

This prompts the image of "Jerusalem above," implicitly above

all mountains, as the "free city" counterposed to the cities which lie
enslaved below the Mountain Mothers.
It is not incidental that while there could be several slaveconcubines in the family systems in question, there could be only one
legitimate wife.

This fits with the picture of the many slave-concubine

Mountain Mothers, including the "Meter Sinaiene," as opposed to the

Jerusalem to come and the Jerusalem above.
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singular "Jerusalem above."

In addition, it provides the basis for

offering the Galatians status as rightful heirs, to be discussed further
below (9. 3. 3).
9.1.3.3

Isaiah 54:1 as Supportive of the Triple Analogy

One question about this pericope from Chapter 2 remains to be
addressed: How does the quotation from Isa 54:1 explain that Jerusalem
above is free and is our mother?

This can be explained if the imagery

from the passage is added to the contrasts and equations in fig. 3, as
seen in fig. 4 in which the first and second columns are merged.

Equation (Negative)

=

Agdistis

Contrast (Positive)

Hagar

(mourning and lamenting)

vs.

(unnamed)

vs.

"Rejoice!" "Break
forth and cry out!"
(eu~pave~•t,

p~~ov

Kai. 136~crov)

(mother of many)
(giving birth in travail)

vs.

Barren one (crLelpa oU
TLKTOUOCX,

ooB{voucra,
Less children
She who has the man

(•~s exoucr~s TOV

uvapa)

Ti OUK
•~s ep~µou)

vs.

More children

vs.

(She who has no man)

Fig. 4. Contrast indicated in Gal 4:27, as a continuation of the
equation and contrast in the triple analogy seen in fig. 3.

In the citation from Isa 54:1, implicit contrasts to the Mountain
Mother appear.

In Part B we saw descriptions of Cybele in wild lament

and grief that her "children" poured out along with her in the rituals
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of her cult, accompanied by the blood of her most prominent devotees.
While not specifically the labor of childbirth (roB{voucrn), such activity
evokes the image of the physical travail and blood of birth.

8

Implicitly, then, their Mother grieves and mourns but our Mother
rejoices.

Their mother bears by means of travail in childbirth but our

mother has many children while being seemingly sterile.

Likewise their

Mother also "has the man" as the beautiful but now-sterile Attis and has
the many gods and inhabitants of Anatolia as her children.

9

Yet the

barren "Jerusalem above" has "no man" in this sense but ultimately has
many more children, the Galatian gentiles among them.

While the

allusion is to the barrenness of Sarah, the contrast is less to Hagar in
the Genesis narrative than to the lamenting Mother of the Gods and many
children in the Anatolian context.

Summary

9.1.4

Thus we have seen that the context of Anatolian popular religiosity
supplies explanations for the major difficulties in this pericope that
were listed in Chapter 2.

At .this point in the letter, Paul clinches

the identification of the Law and the dominant figure of the Galatians'
previous religious experience, the Mother of the Gods.

He sets the

implications of circumcision before them as a clear choice between

8

See below for further discussion of these implications in the
ritual referents (i.e. circumcision, castration, and baptism.)
9

This phrase, i:-fic; E:xoucrT]c; i:-ov CivBpn, also means "she who has the
husband." In connection with the story of Sarah and Hagar from Genesis,
this is a reversal. Sarah has a husband as the legitimate wife, .but
Hagar as the concubine does not.
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return to slavery with and under her, on the negative side, or
continuation in the freedom and sonship they have been given in Paul's
gospel, on the positive side.

A clearer explanation can also be found

in the Anatolian context for the meaning of the contrast of the "means
of birth," by flesh or by spirit, also discussed in Chapter 2.

This and

the remainder of the pericope will be better understood, however, if the
relations of the polar oppositions in this passage are seen in
connection with their operation in the rest of the letter.

The triple

analogy described is not confined to Gal 4:21-5:1 but undergirds Paul's
rhetorical strategy throughout the letter.
9.2

Flesh and Spirit and the Two Ways
The polar oppositions that Paul sets forth in the contrasting

images in Gal 4:21-5:1 are meant to "clinch" the issue graphically for
the audience so that they will choose for what Paul identifies as the
side of the Spirit, freedom, and Christ and against what he identifies
as the Flesh, slavery and the Law.

This relies on the oppositional

structure which operates throughout the letter.

In order to describe

this oppositional structure, it will be helpful to use a form
identifiable in many documents from antiquity, a form known as the "Two
Ways" form.

The choice of this form as a heuristic device is hardly

arbitrary since all but one of its elements appear in Paul's opposition
of the ways of Flesh and Spirit in Galatians 5-6.

A case is not being

made here that the letter to the Galatians is structured on the basis of
the Two Ways as a literary form, but that description of how elements of
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the form operate throughout the letter can further our understanding of
how the triple analogy works in Paul's rhetorical strategy.
This use of the Two Ways form is intended to show how the
oppositions in the letter interrelate and how the oppositions reflect
alignments with personalized concepts known as "guides" of the
respective "ways."

The Law as a personal concept, identified as a

Mountain Mother and as a "pedagogue," functions as a guide of the
negative way, while Christ guides the positive way.

The elements of the

Two Ways form can help us to see how this operates throughout the
letter.

What it is thus intended to illuminate is what was described in

Chapter 1 as "subsurface coherence," not literary form.

A brief

description of the form will be helpful for this purpose.

Purpose and Elements of the Two Ways Form

9.2.1

Margaret M. McKenna has analyzed the Two Ways form and compared it
to the covenant formulary analyzed by Klaus Baltzer.

10

10

Before

Margaret Mary McKenna, "'The Two Ways' in Jewish and Christian
Writings of the Greco-Roman Period: A Study of the Form of Repentance
Parenesis" (Ph.D. diss., University of Pennsylvania, 1981). McKenna's
dissertation treats issues of origins and transmission of the form as
well as defining the form. Her definition of the form is persuasive and
is what will be of use here. The issue of origins and transmission is
not of primary concern here, but it is worth noting that the form is not
confined to the Jewish and early Christian sources on which she focuses
most of her attention (Testament of Asher, lQS, Didache, Ep. Barn, and
others) but is also found in texts from cultures which had major
influence in central Anatolia, particularly Persian and Greek sources.
The Hittite background is also seen in connection with the covenant
formulary which appears to be some type of precursor to the Two Ways
formulation. The covenant formulary has been analyzed in Baltzer, The
Covenant Formulary. Elements of the covenant formulary can be seen in
Galatians as well as the Two Ways form. Further analysis of these would
merit further attention in another research project.
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enumerating the elements of the form, the usual purpose for it that
McKenna discerns is worth noting.

11

McKenna distinguishes nine life

contexts in her survey, all of which "are appropriate to and expressive
of the common function of repentance parenesis," which is one of the
basic functions of such texts, a function "sociologically correlated
with group unity."

12

Paul's purpose in the letter can easily be seen in

terms of repentance and reestablishment or maintenance of group unity.
As we saw above in the discussion of the exigence of the letter, Paul
understands the decision for circumcision as a decision to turn away
from him and his gospel and back to conditions comparable to those
before the Galatians' original repentance.

A call to repent, return,

and reunify with the group established by Paul's gospel is entirely
consistent with the purposes of a Two Ways parenesis and with the
covenant formulary as covenant renewal.
The elements that McKenna elucidates in the Two Ways form are five
pairs of antitheses, usually in the same order.

First is the statement

of the ways metaphor as a positive and negative choice, the "way
imagery."

For example the Didache states, "There are two ways, one of

life and one of death, and great is the difference between the two
ways."

13

This is extended, secondly, with a statement or description of

11

The word "form" is used here, but "genre" may be more
applicable. This is a question addressed by McKenna, but does not make
a significant difference for the purposes of this project. See McKenna,
"The Two Ways," 282-99. It should also be noted that Two Ways texts
appear in many different genres and literary frameworks, 277.
12

McKenna, "The Two Ways," 277.

13

.
Did.
1:1,

~

,
OBoi' Bua
aio{, µ{a

•~s ~oo~s

Kai' µ{a •ou sava•ou,
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the "guides" of the ways, which may be in the form of ethical principles
or of fundamental virtues or of spirits or angels.

In the Community

Rule from Qumran, for example, the guides are the Prince of Light and
the Angel of Darkness, while in Greek references the representative
figures tend to be female.

14

A third element is the "ethical content,"

antithetical lists of ethical stipulations, indicating the deeds and
attitudes of each way.

Then the "ends," actual or eschatological, of

each way are stated, as a fourth element, followed by a fifth element,
the "turns," as an exhortation to turn away from the negative way and
toward the positive one.

15

14

lQS 3:20-4:26. Greek sources, which are not of the genre of
"rules for community life," echo the same theme without containing all
of the elements of the form. See, for example, Hes. Op. 1.213-297,
which first poses the choice between Justice (~{K~) as a female figure
and Violence (f~pts) in a race which Justice will assuredly win, and
later between the smooth road of Badness (Tot KaKOT~Ta) and the steep
and laborious road of Goodness (~ape•~). Xenophon cites this contrast
and expands upon it as a choice between the overtures of the two female
figures of Vice (KaK{av) and Virtue ('Ape•~), with extended descriptions
(Xen. Mem. 2.1.20-34). See also Pl. Leg. 4.715Eff). See McKenna, Ch.
10. An example from the Persian material is a "Gatha of the Choice" is
also found in some of the most ancient of the materials of the
Zoroastrian Avesta, in Yasna 30, which counterposes twin spirits of the
better and the evil. See McKenna, "'The Two Ways," 323-6, for this and
others. McKenna's comparison of the Greek and Persian patterns of
dualism would bear consideration in relation to the oppositional
structure of Galatians, but such analysis is outside the scope of this
project.
15

These five elements can be seen to correspond to the covenant
formulary and to the antecedent treaty formularies represented
especially in Hittite documents. The Two Ways form could be analyzed
as a Hellenistic and universalized or "de-historicized" version of the
treaty or covenants formularies.
In Galatians both aspects can be seen,
but a full analysis is not possible within the confines of this project.
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The Two Ways Form in Galatians 5-6

9.2.2.

In Galatians 5-6, these elements are seen, with the exception of
the explicit statement of the ways metaphor.

16

at this point in the letter as Spirit and Flesh.

The guides are summarized
Antithetical ethical

stipulations are listed for the Flesh (5:19-21) and the Spirit (5:22-3).
Further ethical stipulations are also added in 6:1-5.
are stated as well.

Antithetical Ends

As the end of the "works of the flesh" (Ta epya •fie;;

crapK6c;;, 5: 19) for those who "fulfill" (TEAEffi) the "desires of the flesh"
CEmeuµfov crapKoc;;, 5: 16), they "will not inherit the kingdom of God"
Their end is elaborated further as the result of "sowing to the

(5:21).

flesh" and hence "reaping corruption."
EK •fie;; crapKoc;; 8epicrei

~eopciv,

6:8)

(o

crndpffiv de;; TTJV crcipKa 8au•oG

On the other hand, those who walk

(nepina.Teffi) in the Spirit (5:16) belong to Christ Cot TOG XpicrToG) and
"have crucified the passions and desires of the flesh" (5:24).

By

"sowing to the spirit" they "reap eternal life" (8ep{crei /;;;ffiTJV a.i'.ooviov,
The negative side of the Antithetical Intense Parenesis is stated

6:8).

at 5:26, while the positive side is found at 6:9-10.

Elements of the Two Ways Form and Other Oppositions in the
Letter

9.2.3.

The Two Ways expressed as the contrast of Flesh and Spirit with the
expected formal elements in Galatians 5-6 are also found under the
rubric of other contrasts previously made in the letter.

We have seen

the concatenation of contrasts in Gal 4:21-5:1, not only as flesh and

16

Gal 5:1-26 is included in McKenna's extensive list of Two Ways
texts of the Greco-Roman period, noting that all the formal elements are
included except the specification of the way metaphor. See McKenna,
"'The Two Ways,'" 266.
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spirit but also as flesh and promise, slavery and freedom, persecutor
and persecuted, the one who inherits and the one who is cast out.

These

reflect ongoing contrasts Paul makes throughout the letter to clarify
the choice that the Galatians have before them.

Especially important is

the contrast of human behavior attributed to loyalty to "guides"
portrayed as personal concepts: the Law and Christ.

These and other

oppositional pairs can also be seen to correspond to the five elements
of the Two Ways form.
Antithetical Ways Metaphors

9.2.3.1

At the beginning the letter implies an antithetical ways metaphor
which contrasts divine and human, as if to say, after the pattern of the
contrast of life and death in the Didache, "There are two ways, the
Divine way and the Human way, and great is the difference between the
two ways."
apostle

The contrast is first stated as opposing ways to be an

(1: 1),

where Paul contrasts his own "divine means" with "human

means" later attributed implicitly to the apostles he opposes (1:10-12),
as well as to his own previous behavior (1:13-17).

This contrast also

appears as the "true gospel" and as opposed to another, presumably
"false," gospel (1:6-9).

The false gospel is the one proclaimed by

"false brothers" (2:4), not by Paul as the Galatians' true kin
(4: 12-19).
The related contrast of freedom vs. enslavement can also be seen as
an antithetical way metaphor which expresses Paul's understanding of the
Divine way and the Human way.

Seen as definitions of status, free (or

master) and slave are metaphors which have inherent connection to the
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contrast of divine and human in the Anatolian context.

Where temple

states formed a major pattern of relationship of people with their
deities, an initial metaphorical association of divine with free or
master status and human with slave status would be reasonable.

As we

have seen, however, this is part of the pattern of relationship that
Paul is attempting to displace with one founded in Christ.

To

understand this, it is important to rely on an analysis of freedom and
slavery not so much in terms of status but of social relationship.
Slavery as a social relationship corresponds not so much to
"freedom" as an abstract category as to "mastery" as the essential
aspect of the identity of the other significant position in the
relationship.

Slavery means to be a slave in relation to a master,

while freedom means in its fullest sense to be a master in relation to
slaves, on the one hand, and a full participant in the society of
masters and heads of household, on the other.

The contrast of

inheriting and not inheriting are extensions of this metaphor, as are
the contrasted behaviors of submitting and not submitting.
For masters and future masters, slavery and freedom are also phases
of development, as was discussed in Chapter 2 and will be examined
further in Chapter 10.
phase.

Different modes of relationship prevail in each

The slavery phase is one of being dominated and controlled by

others who may be slaves themselves.

The phase of freedom means a mode

of relationship characterized by more mutual trust.

It is this contrast

of modes of relationship which forms one of the major oppositional pairs
in Galatians as the way of "freedom" and the way of "slavery."
are also associated with the phrases

niaTL~

XpLGTOU and

€~

These

epyrov v6µou,
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to be discussed further. Thus there is a concatenation of contrasting
"ways metaphors" in Galatians: human vs. divine, flesh vs. spirit, false
vs. true, slavery vs. freedom, "faith" (n(cr-rtc;) vs. "works" (€pya.),
guided by Christ and the Law.
9.2.3.2

Antithetical Guides

The figures who guide the variously stated Two Ways are primarily
Christ and the Law.

The Law, as we have begun to see, is understood

more as "figure" than as a text, analogous to a Mountain Mother who
guarded and enforced the written records.

The Law is also a figure as a

pedagogue, seen as one of the stoicheia considered as guides for the
negative "human" way of slavery, to be discussed further in Chapter 10.
As an internal experience, the substitution of Christ for the former
self makes Christ and the former "I" also counterposed guides.

The

former self in Paul's case may be expressed as the one which internally
expressed the Law.
The two covenants as the two mothers also appear as another version
of the same antithetical pair of guides.

"Their" Mother as the Law or

Mountain-Mother is the negative guide while "our" Mother is the guide
for the positive way.

Paul leaves the metaphorical connection vague on

the positive side, as has been seen.

Jerusalem above as the "mother" of

a spiritualized location (4:26) and Paul (4:19) both function as the
"mother" on this side, but Christ is most clearly understood as the
guide figure opposed to the Law.

While the birth metaphor is confused,

Christ, as the seed of Abraham through whom legitimate sons can be
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allegorically born to Abraham and to God, is in the position of the
"Mother."
The role of the Law as a guide and personal concept will be
discussed below in this chapter.

The role of Christ will be discussed

in Chapters 10 and 11.
9.2.3.3

Antithetical Ethical Content

Antithetical ethical content is seen in the contrasts Paul makes
between the modes of relationship and human behavior mentioned in
connection with the antithetical metaphor of slavery and freedom,
understood in terms of social relationship.

We have already seen the

contrast of freedom and enslavement as the interrelated contrast of the
social relationships in the society of adult male heads of household and
those of children and slaves.

17

An example of these modes of relationship in active form is seen at
Gal 2:1-10 where Paul attributes intent to "enslave" the gentiles to the
"false brothers" and their spying activities.

To this enslaving

behavior Paul contrasts his own freedom, exemplified by his unwavering
resistance to the "false brothers."

Here the truth of the gospel

appears not to be opposed to "falsehood" so much as to subordination to
"false brothers."

The contrast of standing firm or submitting, seen as

well in the pivotal command at 5:1 and in Paul's contrast of his own

17

Women are not really considered in this contrast nor is there
any clear indication that there are women in the audience addressed.
Women appear metaphorically as "mothers" who determine slave or free
status of the sons but are not metaphorically among those who "inherit"
nor among those who participate in the society of the heads of
household.

564
behavior to Cephas's vacillation (2:1-10), represents the behavior of
freedom vv. the behavior of slavery.
"Freedom," however, is also a mode of community relationship
expressed as "enslavement to one another" in love (5:13).

Slavery is

associated with a misuse of "freedom" expressed as a mutually
destructive mode of community relationship, "biting and devouring one
another" (5: 15).
The contrast is made in the rhetorical situation between "how we
act" and "how they act."

They accuse or persecute us (2:4,12; 4:29;

5:11-12) while we are accused but stand firm (2:5,11,14; 5:1).

The

positive way expresses loyalty and attachment to Christ as a guide by
means of the Spirit, while the negative way shows attachment to the Law
by means of the Flesh.

This also shows in the behavior summarized in

Chapter 8, where it was suggested Paul may be insinuating a comparison
to the galli in several of his characterizations of the circumcision
advocates.

We can see now that this would fit with the overall pattern

established in the triple analogy, as is shown in fig. 6 in the next
section where the comparison to the galli will be discussed further.

In

any case, the community is the arena in which the contrasting behaviors
confront one another in real people.
What are fundamentally opposed, then, especially in the scenes in
Galatians 2, are not so much two teachings, one true and one false, but
two modes of relationship which represent the divine-human contrast.

On

the divine side is the mode of relationship in Christ, described now as
"freedom," while on the other is a mode of human relationship which
seeks enslavement of others.

By not submitting, Paul defends the truth
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of the gospel as this mode of relationship in Christ, for the sake of
the Galatian audience.
These are applied metaphorically in relationships with divine
figures.

The mode of relationship represented as nlcr•ts can bear fruit

through the person and is identified with love (5:13-14,22-26; 6:2-5).
The mode represented, by contrast, as disciplinary control by the divine
figures, bears "works" upon the person and is identified with Law.
These modes of relationship will be discussed further below.
Above it was emphasized that the metaphor of freedom and slavery
was not a choice between statuses so much as a choice of masters.

The

choice, however, determines a qualitatively different relationship.

18

The antithetical ethical content shows that it is not simply a matter of
a choice between or among "guides" as a matter of loyalty in a plurality
of options for identification with divine figures.

The choice is not

simply one of who commands the Galatians' loyalty.

It is a choice not

only of which divine figure but how to relate to the figure and how the
figure relates to the follower.

At a ritual level, the antithetical

ethical content is expressed also in the means of identification with
the respective figures: with the Law by circumcision or with Christ by
baptism and reception of the Spirit.

These will be discussed as "means

of birth" in the next section of this chapter.

18

This results, of course, in different statuses since the content
of the relationship is inseparable from status-definition.
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9.2.3.4

Antithetical Ends

The two ways lead to antithetical ends described as blessing and
curse, to be examined further in Chapter 11.

The desired end of

"justification" (BtKatocruvri) represents the outcome under God's
blessing, as opposed to what must be understood as "punishment" in the
Anatolian divine judicial context.

The myriad layers for the meaning of

"punishment" are part of the threatened end of "obligation to the whole
Law," to be discussed more extensively in Chapter 11.

Opposed to this

is the positive end of &ycbi:ri (love) and BtKatocruvri ("justification").
Perhaps the most appropriate way to understand this contrast is as
inclusion within or exclusion from an orderly and blessed community
experiencing the beneficence of the deity.

Individual exclusion from

such a community could also mean the experience of punishment for
offenses against unknown written "curses."

A "cursed" community could

also experience the deity's malevolence as community discord.

The human

behavior which results from following the negative guide produces the
threatened negative end.
The implications of the particular aspect of the Law that is at
issue here are also seen as antithetical ends inherent in the contrast
of means.

The fruit

(Kaprro~,

5:22) of the Spirit is life, as something

which works through and with the person in the context of the type of
relationship that free fathers and sons can have among themselves, which
includes the mutual trust expressed as

rrtcrTt~.

The works (8pya, 5:19)

of the Flesh lead to death and corruption, as something which works upon
a person in the context of a slave-master relationship with the deity in
which the deity's power is manifested in the person's self-punishment.
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This is intelligible also as the contrast of freedom and slavery as
ends if we consider slavery defined in terms of social relations as
"social death."

19

To inherit the Kingdom of God is to be included in the

social life of the deity.

Not to inherit is to be among the slaves not

only with no life as an acknowledged member of society in the present
but also with neither acknowledged ancestry nor descendants.
The image of life is also found in the contrast to the Law as a
categorizing force.

II(cn:-LC; working through &ycim1 is a "New Creation" or

a "New Foundation" (Katvfi KTtcnc;) as opposed to categorization by
foreskin.

The cluster of images around Christ as the guide, and the

position of Christ as an event in time, as will be discussed further
below and in Chapters 10 and 11, express the creative power of his
liminal position.

The drive to complete categorization as purity

pursued to its logical conclusion is, however, ultimately sterile.

20

Antithetical Intense Paranesis

9.2.3.5

The purpose of the Two Ways form is to promote the positive way.
It functions as an exhortation to turn away from the negative and toward
the positive.

This is seen in the pivotal command at 5:1 to "Stand

firm, therefore, and do not submit again."

It is stated in other ways

which may be summarized as "Inherit with 'us' but throw 'them' out," or
"Live by the Spirit, and crucify the Flesh."

The concrete issue would

be expressed as "Stay with Christ, and do not be circumcised."

19

See the discussion of Patterson, Slavery and Social Death, in
Chapter 7.
20

See the discussion of Douglas, Purity and Danger, in Chapter 6.
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These exhortations all imply the element of time in the sense that
turning toward the negative side is considered turning back, to be
discussed further in Chapter 10.

This is not exhortation to an audience

to invite them to a new experience on the positive side but to call them
back to where they once were.

In this the positive and negative sides

are not simply typologies but are complexified by the notion of a course
of development, to be discussed in Chapter 10.
9.2.4

Summary
The elements of the Two Ways form discerned throughout Paul's

letter to the Galatians provide a means for understanding how the
concatenation of polar oppositions function together in the letter.

The

opposition is expressed metaphorically in several ways: Spirit vs.
Flesh, Freedom vs. Slavery, True Gospel vs. False Gospel, Divine vs.
Human, and "faith" vs. "works."

These metaphors describe the two "ways"

which are respectively guided by the contrasting figures of the
Law as Mountain Mother and Christ.
Expressed in human behavior, two qualitatively different modes of
relationship are manifested which lead, in turn, to two distinctly
different ends.

These "Two Ways" describe the context for the essential

choice which is at issue in the rhetorical situation of the letter: to
be circumcised or not to be circumcised.

The choice is not simply

between rituals but between the guide figures with whom one becomes
incorporated by the ritual action.

As we return to this as the issue,

we can see that what Paul understands to be at stake in the question is
an irrevocable ritual incorporation with the "wrong" way.

The contrast
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of "means of birth" or of "ritual incorporation" as it expresses an
aspect of the antithetical ethical content, then, becomes an ultimate
decision.

As the architecture of Paul's rhetorical strategy, this is

seen as a triple analogy in its most basic form in fig. 5.

Equation (Negative)
Mother of the Gods
(slave-concubine)

=

Enslavement to1'

By Castration

=

Contrast (Positive)

The Law
(slave-concubine)

vs.

Father-Master God
Christ, Spirit
(and Abraham)

Enslavement to1'

vs.

Adoption by1' and
"Redemption as
Free Sons of1' in
Christ

By Circumcision

vs.

By Baptism and
Reception of the
Spirit

Fig. 5. The basic three-tiered analogy upon which Paul bases his
rhetorical strategy in Galatians.
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9.3

Flesh and Spirit as Means of Birth and Ritual Incorporation
A contrast in ethical content is seen in the means of

identification with the guides, expressed in Gal 4:21-5:1 as contrasting
means of birth, by flesh or by spirit (or promise).

As we have seen,

the metaphorical opposition between slavery and freedom is equivalent in
this passage to a contrast between "flesh" (crcip:!;), on the one hand, and
promise or proclamation (enayyeA{a) and spirit (nveuµa), on the other.
The question, as discussed initially in Chapter 2, was one of
contrasting means of birth.

The free son is born through or by means of

(Bici) promise or proclamation (4:23, 28) or spirit (4:29) as opposed to
the slave son who is born according to (KaTci) flesh.
9.3.1

Ritual Means of Birth
At the level of the story of the sons of Abraham, "according to the

flesh" would refer to the normal process of conception and birth, while
the "promise" could refer to the miracle of Sarah conceiving and giving
birth to Isaac in old age.

When metaphorically applied to the issue at

hand, however, birth "according to the flesh" refers to the ritual of
circumcision.

The persuasive case that J. Louis Martyn makes on this

point was discussed in Chapter 2.

21

Martyn, it will be recalled, sees

the contrasted birthing processes as referring to two different
"missions" within formative Christianity rather than the more concrete
ritual reference which is proposed here.

21

While he sees this specific

See 2.1.3. Martyn's case for the importance of means of birth
is helpful, although his perspective on "according to the flesh" as
indicative of circumcision is hardly unique.
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ritual reference in the case of circumcision as "birth according to the
flesh," he proposes something more generally related to the gospel in
the case of "birth according to the spirit (or promise)."

The

corresponding ritual referent in the letter to the Galatians, however,
is more specifically baptism and reception of the Spirit.

The means of

birth contrasted in Gal 4:21-5:1, then, correspond to circumcision and
baptism in a manner which is, as will be seen, consistent with the
structure of Paul's rhetorical strategy in the triple analogy.
9.3.1.1

Circumcision and Castration as "Birth According to the
Flesh"

"Birth according to the flesh," then, connotes not only "by natural
means" but also "by means of circumcision."

In Chapter 8, we saw some

of the inherent associations between circumcision and castration, an
association which Paul makes explicit at 5:12.

We also discussed

various potential meanings which circumcision would have in light of the
background of castration as the highest form of initiation.
Initiation rituals are readily identified metaphorically with
birth.

22

In the case of both circumcision and self-castration, the

bloody transition to a new physical and social state provides symbolic
consistency with birth as well.

22

23

Some hints have also been seen that

See, for example, Turner, The Ritual Process, 95-6.
the citation of Pl. Phdr. 265A-B at 6.4.5.
23

See also

Birth symbolism in initiation rituals in the cult of Cybele
and Attis is also known in the form of the taurobolium and criobolium,
in which the initiate entered a pit and was showered with the blood of
the bull or ram sacrificed above. There is no evidence for this ritual
as early as the first century C.E., however.
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the galli became "true sons" of the Mother of the Gods by castration as
identification with Attis.

24

The ambiguity of slave and son is contained

as well in the notion of the Attis-ga11us as a "puer forever" and in the
entire issue of incomplete development which has been discussed in
Chapter 6 and will receive further attention in Chapter 10.

By analogy,

circumcision would make "sons of the Law-Mother according to the flesh,"
like galli.

25

Here the hint of Paul's allusion to the galli in some of his
descriptions of the circumcision advocates can be seen as consistent
with the triple analogy on which his rhetorical strategy relies.

They

seek not only to "enslave" the Galatian gentiles but do so by "making
much of" them (4:17).

In this description Paul repeats the word

translated as "to make much of" in the NRSV.

~~A6ro,

The meaning suggested by

LSJ, "to pay zealous court to" encompasses the senses of emulation and

jealousy in other definitions.

26

It

can also be rendered as "to court,"

which reflects the original context of the word as part of "the erotic
vocabulary describing the stratagems of the lover to gain control over
the beloved."

27

Their underlying purpose is expressed in the verb

EKKAEtro, either to "shut out or exclude," or to "hinder or prevent."

24

28

See 5. 3. 2.

25

Located in Jerusalem, these sons can also be seen as the "flesh
and blood" with whom Paul did not consult ( 1: 16).
26

LSJ' s. v.

II

~~AOOO.

II

27

Betz, Galatians, 229.

28

LSJ, s. v. "EKKAEtro. "
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An allusion to the behavior of the galli would also be consistent
with the structure of Paul's strategy.

In Chapters 6 and 7, it was seen

that the pattern of initiation at Crete as an expression of the myth of
Zeus's abduction of Ganymede was similar to that of the castrated
hermaphrodite Agdistis who fawned over the young Attis with gifts and
attention in order to win his favor.

The young adolescents in the role

of Attis would be "excluded" from the inner circle of the galli,
however, until their own self-castration and change of clothing.

What

is suggested is that Paul portrays his opponents negatively by
suggesting that they desire a similar relationship and perhaps appealing
to a fear of the galli's motivations.

In Paul's portrayal, the

opponents fawn over the Galatians but make circumcision a boundary to
cross for full inclusion, so that they as the already circumcised will
receive the Galatians' fawning attention.
To this mode of relationship, Paul contrasts his own parental care
for the Galatians.

At Gal 4:18, immediately preceding Gal 4:21-5:1

where the contrast of means of birth is made explicit, Paul appears to
recognize that he also has "courted" them, but asserts his good
intentions.

Then he addresses them immediately as "my children" (TEKva

µou) for whom he "suffers birth pangs until Christ is formed" in them.
(4:19)

By contrast to the deceptive and self-serving attentions of the

opponents, he presents himself as the Galatians' mother, or more
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precisely as the mother of their experience of Christ as the "son of
God" in them.

29

At an intimate human level, then, Paul presents a contrast of the
mode of relationship associated with slavery and that associated with
freedom and sonship.
birth.

The contrast is also associated with metaphorical

If Paul is alluding to the galli in 4:17-18, the connection of

this passage to the ongoing contrast between slavery and sonship would
make some sense.

The opponents' fawning ultimately seeks "no good

purpose," the enslavement of the Galatians by circumcision, just as the

galli become slaves of the goddess by castration.
Baptism and Reception of the Spirit as "Birth According
to the Spirit"

9.3.1.2

In contrast to circumcision and castration as "birth according to
the flesh," baptism and the reception of the spirit in it offer "birth
according to the Spirit" and "birth according to the promise."
References to baptism and the reception of the Spirit are seen at
several points in the letter, and clues are offered for the ritual
referent here although precision is not possible in describing it.
Baptism includes, in some sense, "putting on Christ" (Xpicr.-ov

evEBucracr8E, 3:27) and, in the process, becoming heirs of Abraham
according to the promise (3:29).

The reception of the Spirit is

probably indicated as part of the baptismal ritual in the cry "A1313a

29

a

This allusion may be a good deal more complex if we consider
that the older galli may also function as surrogates of the godde.ss as
Mother in relation to her younger devotees. Paul may be attempting to
appropriate their mothering function.
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rraT~p

(4:6), although it may have been part of the Galatians' worship

experience in settings other than baptism as well.

The centrality of

this experience is also seen at Gal 3:2, where Paul poses the source of
their experience of the reception of the Spirit as the key issue.
Building on the basic triple analogy, the contrast of the means of birth
can thus be seen in fig. 6.

Equation (Negative)

Contrast (Positive)

Mother of the Gods

=

The Law

vs.

Father-Master God,
Christ, Spirit
(and Abraham)

Enslavement to1'

=

Enslavement to1'

vs.

Adoption by1' and
"Redemption as
Free Sons of1' in
Christ

vs.

"Birth" by
the SPIRIT

vs.

By Baptism and
Reception of the
Spirit

vs.

Promoted by Paul,
as a Parent
Concerned for
Spiritual Birth

"Birth" by
the FLESH
By Castration

=

By Circumcision

Promoted by
Promoted by
=
Galli,
Circumcision
"Fawners"
Advocates,
like Agdistis
"Fawners"
(For a "Good Showing in the Flesh")
Fig. 6.

The triple analogy and means of birth.

Significantly here, no comparison is made on the basis of the
gender ambiguity of the galli.

Such boundary transgression appears

instead as a positive aspect of incorporation into Christ in baptism
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(3:28).

This, and the aspect of incorporation into Christ's

crucifixion, will be discussed further below and in Chapters 10 and 11.

Ritual Incorporation with the Law or with Christ

9.3.2

By means of circumcision or castration, a follower is born or
incorporated ritually with the Law or Mother as a guide over the way of
the Flesh.

By means of baptism and reception of the Spirit, on the

other hand, a follower is incorporated into Christ as the "guide" over
the way of the Spirit.

Paul refers to the means of attachment to these

respective figures in phrases that have proved enigmatic for the
interpretation of Galatians:
the related phrase,
~pya

9.3.2.1

8~

apyrov v6µou and EK

nla•i~

Xptcr•ou with

8~ UKO~~ nla•ero~.

v6µou and

nla•i~

Xptcr•ou

The enigma of these phrases in Galatians is interrelated.

30

One

aspect of the puzzle is a major grammatical difficulty for the
translation of both phrases which revolves around two possible
interpretations of the genitives, the question of whether they are

3

°Consistent with the methodological position I take for a
developmental view of Paul, as articulated at 1.1.1, the focus here is
on how these phrases operate in Galatians in light of the Anatolian
popular religious context. While ultimately confining the issue to
Galatians would not be methodologically sound, it is appropriate to
focus on the meaning of these phrases in Galatians first, rather than
interpreting them with assumptions based on previous interpretations of
Romans. Subsequent work will need to test this rendering for Romans and
for the vocabulary of Paul's other letters. What the phrases mean in a
later letter, however, does not necessarily determine his use of them in
Galatians. This interpretation of Galatians requires reassessment of
usual translations of Romans and further study of shifts of meaning in
relation to the rhetorical contexts of Galatians and Romans.

577

subjective or objective.

The phrase EK n{crTts XptcrTou, then, rendered

as an objective genitive results in the usual translation, "faith in
Christ."

In this case the means of attachment is seen in the follower's

action towards the guide.

As a subjective genitive, on the other hand,

the phrase would be translated, "Christ's faith" or "the faith of
Christ" so that it is the guide' s action, in this case the action of
Christ toward God.
v6µou.

In Gal 2:16-21, ntcrTts XptcrTou is contrasted to epya

The question of the subjective or objective genitive can also be

applied to this phrase: "works of Law" as done by the follower or "works
of Law" as done by the Law to the follower.
This question has been the subject of a great deal of scholarly
discussion in recent years about the phrase nlcr•ts Xptcr•ou, much of
which pays little attention to the ritual context of the issue.

31

This

will be discussed further in Chapter 10, but the issue merits some
further consideration here, even though it is not possible to address
the volume of scholarship on this issue adequately within the limits of
this dissertation.

The proposed reinterpretation offered here is based

on a reading which is consistent with the ritual context of the phrases
and the overall pattern of the triple analogy.

It accounts for Paul's

presentation of the Law as a "personal concept."
The choice of subjective or objective genitive, it should be noted,
emphasizes the verbal quality Of the substantives ntOTls and epya.
Without a detour into extensive grammatical discussion and the various

31

Citations are found in notes at 10.2.1.
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proposals of other scholars on the issue of the genitives or the words

rr{crTts and epya, I would suggest that a reconceptualization of these
nouns in a more substantive than verbal direction might provide an
interpretation more consistent with the context described here.
In Galatians, then, we first see rrtcrTts as a noun at 1:23, "[the
churchs of Judaea] only heard 'the one who once was persecuting us now
proclaims/evangelizes the rrtcrTts which once he kept trying to destroy.'"
This context indicates that the rr{crTts is something proclaimed or
promoted.

Certainly some form of "message" is involved, but the notion

of "message" as a set of beliefs does not encompass all of what is
indicated by rrtcr•ts as the object of the repressive measures indicated.
To try to destroy the rr{crTts, efforts are directed at the people and the
churches (organizations) connected to it.

What this suggests is that

the concept of rr{crTts includes both the message or story and the
churches who have been formed by it and entrusted with it, consistent
also with the use of the word at 6:10.

This is consistent with the

meanings of rr{crTts, which generally cluster around the English word
"trust."

32

As "the trust," rr{crTts is the message with which the churches

have been entrusted.

This is seen in the reversal of the verbal and

substantive forms of the words at 2:7, "I had been entrusted with the
message," (rrerrtcrTeuµat TO euayyeAtOV).

Paul evangelizes the pistis and

has been pisteued (entrusted) with the evangelion (message or gospel).
He, along with the others in the churches, has been put in rr{crTts as a

32

Cf. LSJ, s.v. "rr{cr•ts," and the notes on the classical and Stoic
usage in TDNT, s.v. "rrtcrTeuro," by Rudolf Bultmann.
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"position of trust," as a kind of "trusteeship" in which n(cr-rtc; as the
message functions both as "that which is entrusted" and as "that which
gives confidence."
What I would propose is that the nlcr-ric; in nlcr-rtc; Xptcr-rou be
reconceptualized as the message which is the story of events which
establish this relationship of trust and guarantee the relationship.

To

be "justified" through nlcr-rtc; Xptcr-rou would then mean to become part of
this relationship of trust.
To emphasize the substantive aspect of epya means to translate it
with the basic meaning of epyov as "that which is wrought or made," the
results of the action as well as the action itself.

33

Circumcision as

the particular epyov under consideration in the letter fits this
definition as the permanent result of an action.
When the nouns n(cr-rtc; and epya are thus conceptualized more as
substantives than as verbal nouns, the genitives which accompany them
can then be understood more as genitives of origin or relationship or
34
.
.
possession
and b e 1ong1ng.

The phrases could thus be translated,

"trust-relationship and message which conveys and is conveyed by it
which originates in Christ," and "results of actions which originate in
Law."

Alternatively they might be, "trust-relationship ... which belongs

to or forms relationship to Christ," and "results of actions which
belong to or form relationship to Law."

33

34

LSJ. s. v.

II

epyov.

Considering the layers of

II

See BDF §162 and Smyth, especially nos. 1298 and 1301.
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meaning suggested for

n{cr•i~.

the phrase

n{cr•i~

Xpicr•oG connotes

something entrusted by Christ and a guarantee given by Christ as well as
the trusteeship formed by Christ.
Reconsidering the verbal quality of these nouns with this complex
of meanings in mind, it can be seen that an ambiguity of subject and
object can be retained.

The action of the believer in trusting cannot

be separated from that which has been entrusted or from the action of
Christ in both entrusting and guaranteeing the trust.

Likewise

obedience to the Law is the work of the one who obeys but the source of
the actions in obedience is in the Law itself.

The results thus

originate in and belong to the Law while simultaneously relying upon the
action of the one who carries out the Law.

35

35

This ambiguity includes what have been cited as Hebrew
equivalents, "works of the Torah" or "works of the commandments," but
does not limit it to a simple equation with this phrase. The Hebrew
equivalents do not incorporate the notion of the Law as a personal
concept found in Galatians. This Hebrew equivalent "works of the
commandments" is assumed in TDNT (s.v. "epyov," by Georg Bertram),
relying primarily on rabbinical sources collected by Hermann L. Strack
and Paul Billerbeck (Kommentar zum neuen Testament aus Talmud und
Midrasch [Munich: C. H. Beck, 1969]). The probable later date of these
citations is problematic for determining Paul's meaning, as is the use
of a Hebrew phrase which is similar but not identical to interpret a
phrase in Greek. At least one earlier use of the specific Hebrew phrase
"works of the Torah" is found in the Qumran documents, in 4QMMT at 1.
113. It is possibly found also in 4Q Florilegium, but the text is
unclear. On this see Heinz-Wolfgang Kuhn, "Die Bedeutung der
Qumrantexte flir das Verstandnis des Galaterbriefes aus dem Mlinchener
Projekt: Qumran und das neue Testament," in New Qumran Texts and
Studies: Proceedings of the First Meeting of the International
Organization for Qumran Studies, Paris 1992, eds. George J. Brooke and
Florentino Garcia Martinez, Studies on the Texts of the Desert of Judah,
eds. F. Garcia Martinez and A. S. Van der Woude, no. 15 (Leiden: E. J.
Brill, 1994) 173-5 and 202-13. Kuhn concludes that the meaning of the
phrase in 4QMMT is "probably different different from the meaning
intended by Paul in Gal 2:16, that in 4QMMT i t means "precepts ofthe
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When the ritual context is also considered in light of the
operation of Law and Christ as guide figures, the actions implied in
these nouns as ritual means of attachment accentuate the inherent
ambiguity since both follower and guide are involved simultaneously in
the ritually attaching action.

This can be seen in the case of the Ways

of Flesh and Spirit in Galatians 5-6, discussed above.

The epya of the

"Flesh" as a guiding metaphor of the Way of the Flesh are opposed to the
The epya there are the results when a

"fruit" (Kapnoc;) of the Spirit.

person follows the desires of the Flesh (5:16), but just who or what is
acting to produce these results is unclear.
to the "fruits of the Spirit."

The same ambiguity applies

The Law as a guide is an entity more

clearly distinguished from the follower than "Flesh," and the question
of the subject of the action is likewise ambiguous in the enigmatic
phrases under consideration here.

In the remainder of this chapter, the

way this operates in the case of epya v6µou will be the primary focus,
while the question of ntcr•tc; Xptcr•ou will receive further attention in
the next chapter.

Torah" (173). The context in 4QMMT is what is known as the "Halakhic
letter," which provides detailed instructions for cultic purity. It
appears in a closing reminder, "And also we have written to you some of
the works of the Torah which we think are good for you and for your
people, for in you [we saw] intellect and knowledge of the Torah."
(Florentino Garcia Martinez, The Dead Sea Scrolls Translated: The Qumran
Texts in English, 2nd ed., trans. Wilfred G. E. Watson [Leiden and Grand
Rapids, Michigan: E. J. Brill and William B. Eerdmans, 1992] 79). This
informs the meaning in Galatians inasmuch as the "works of the Law" are
specifically associated with the maintenance of cultic boundaries and
contamination from gentiles.
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~pya

(works) and

n(crTL~

(faith) can be seen, then, as contrasted

means of attachment of followers and guides.

In Gal 2:16-21, this

contrast is expressed as alternative means of being "justified"
(BtKat6ro).

This and other BtKat-rooted words are also problematic for

the translation of Galatians since the root has multifaceted meanings
for which no single word in English suffices.

What we have seen about

Anatolian popular religiosity suggests at least three layers of meaning
for dikai-rooted words in the divine juridical ethos illustrated in
Chapter 3.

What is usually translated "to be justified" combines the

legal experience of vindication, acquittal, or pardon; the personal
experience of being restored to health after a physical or mental
illness; and the social experience of "right relationship," in this case
with the deities.
If we imagine ourselves living in something like a pervasive
electro-magnetic force-field of a dominating Anatolian deity, to be
"justified" would mean to be in a protective alignment with the divine
force who maintains community order and causes the crops to rise.

Among

people in diaspora conditions the relationship of this dominating deity
to his or her devotees continues by some means of ritual attachment and
through the

Buvaµet~

of the deity.

These

Buvaµet~

were revealed, as we

have seen in Part B, in ecstatic possession of some devotees as well as
in the punishing actions mentioned in the confession inscriptions.

We

have seen that Paul casts the Law in a role analogous to the Mother of
the Gods as such a deity in Galatians.

The Law is also metaphorically

personified as a pedagogue and as one of the cr•otxeia •ou Kocrµou.

What
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will be suggested overall is that the Law, as a "personal concept," acts
by means of epya upon the follower in such a way that the follower
becomes the Law's extension to act upon his own flesh by means of
circumcision as an indexing sign.

36

In Chapter 10 this will be seen in contrast to Christ who
incorporates followers by means of

nlcr•i~.

which expresses a

relationship of trust as well as Christ's own action in the crucifixion.
This is also an action of the spirit upon the interior life or heart of
the person, outwardly expressed in the

"Appa

cry (4:6).

The means of

connection is by baptism and reception of the Spirit for which there is
no indelible sign, only continuing relationship.

The operation of

€~

epyrov v6µou as it appears in the context of the triple analogy discussed
in this chapter merits discussion first, and can be seen most clearly in
Gal 3:1-5.
Galatians 3:1-5 and Means of Ritual Incorporation

9.3.2.2

With the triple analogy in mind, an analysis of this pericope verse
by verse will show the contrast of the two ritual means of attachment as
consistent with Paul's rhetorical strategy.
The pericope opens with Paul's address to

Tn

avo~•OL

raAci•aL.

Usually translated, "O Foolish Galatians," the phrase has a potential
double-meaning in the Anatolian context.

While the word

avo~•OL

has

usually been understood "foolish" or literally "mindless," it could also

36

The action is circumcision, analogous to castration, hence the
male pronoun.
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be taken to refer to individuals in the state of possession by a deity
characteristic of Corybantic enthusiasm (6.4.4-7) and especially the

galli in the state of goddess-possession in their self-mutilating
rituals.

Not only the descriptions of the state, but the word itself

was identified with the galli, as was seen in the citation from
Hesychius discussed at 7.2.2.

As will be seen in the rest of the

passage, this indicates a double meaning which chides the audience for
becoming like the galli who castrate themselves: "You Galatians like

galli in a state of goddess-possessed mania!"
This is confirmed in the following phrase,
(3:

TLs uµas

8pacrKUV8V

lb) when the word usually translated "bewitched" (e.g. NRSV),

pacrKalvro, is properly understood.
the evil eye.

37

This verb indicates the casting of

Deities as well as humans could cast the evil eye,

38

and

there is some evidence of association of the evil eye with the cult of
the Mother of the Gods.

39

As we have seen in Chapter 3, the activity of

37

This case is made by John Elliott in "The Fear of the Leer: the
Evil Eye from the Bible to Li' 1 Abner," Forum 4 (1988) 40-71 and in a
nearly identical article "Paul, Galatians, and the Evil Eye," Currents
in Theology and Mission 17 (1990) 262-73. Several of the supportive
connections he makes in the letter are better explained in other ways
more specifically in relation to the context of Anatolia. He does not
suggest the apotropaic connotation of the image of Christ crucified in
3: le.
38

This has been effectively shown by Paul Duff, "High Gods."
indebted to him also for pointing me toward the most pertinent
bibliographic items on this topic.
39

I am

A mosaic in the atrium of the Basilica Hilariana at Rome from
the middle of the second century C.E. shows an evil eye pierced by a
lance and surrounded by animals attacking it. The evil eye appears to
be protected by an owl perched on the eyebrow. See CCCA II, no. 210,
and Vermaseren, Cybele and Attis, 44-5 and fig. 16.
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the enforcer deities for punishment of offenders appears to have been
associated with the effect of their vision, as seen in the discussion of
the verb

8ni~~•eiv

in the confession inscriptions and judicial prayers.

The translation, "Who has cast the evil eye upon you?" could readily
evoke the image, then, of the Mother of the Gods who inflicted her mania
upon the galli with her jealous glance, as she did upon Attis.

The

alternative translation as "bewitched" or "under a spell" also relates
readily to the spell cast upon the galli by the rhythms and melodies
which induce divine mania.

It is also worth recalling the association

of law and melody as possessing powers made in the dialogue of Socrates
and Crito discussed at 6.4.6.

40

This shows that understanding the Law as

a "possessing power" analogous to ecstatic possession was made by at
least one ancient author other than Paul.
The following clause, ois Ka•' o~8aAµous 'I~croDs Xptcr•os npoeyp<i~~
acr•auproµevos (3:1c) is usually translated in some variation of "before
whose eyes Jesus Christ was publicly portrayed as crucified" (RSV).
While it is difficult to determine exactly what Paul refers to here,

41

the suggestion of a public portrayal possibly hints at an apotropaic
function for the image of Christ crucified.

A focus on the image of

Christ crucified implicitly ought to have warded off the effects of the

40
41

Pl. Cri. 50C-54D.

Betz (Galatians, 131) suggests the various techniques used by
ancient orators for vivid portrayal of their subject. These could
include impersonations and painted pictures. Given the literal meaning
of npoeypci~ro as "publicly written," the "public inscription" of Attis,
Men, and others in curse inscriptions which protect tombs should also be
taken into consideration. This will await subsequent investigation.
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evil eye.

Somehow the "evil eye" has penetrated the protective shield

and is acting upon the Galatians.

The impulse toward circumcision

indicates that some form of spell or mania has come upon the Galatians,
from the Law, the way that self-castration indicates possession by the
mania of the Mother of the Gods.
The issue of the apya v6µou is posed in the next verse, Gal 3:2:
TOUTO µ6vov 8EAOO µa8atv

&~·

uµoov,

€~

apyrov v6µou TO nvauµa

8Aci~ET8 ~ €~

&Kofi<; nl<nero<;; ("This one thing I want to learn from you, did you
receive the Spirit from works of Law or from 'hearing of faith."')

With

the notion of the operation of the evil eye by the Law cast as a
Mountain Mother enforcer deity,

8~

apyrov v6µou evokes the image of the

Law as a force which acts upon the person through the person's own hand
or decision.
The term apya, as the effects of "works" or "actions," corresponds
to the notion of Buvciµat<; or "deeds of power" of a deity, discussed in
Chapter 3.

"Epya can be seen as "manifestations" of Law just as

Buvciµat<; are manifestations of the deity's power.

"Epya, however, are

the actions of a force which Paul does not want viewed positively.

To

call them Buvciµat<; would be to give them and the force causing them too
much credibility and power.

The epya are something that the person does

or, in the case of circumcision, chooses to have done upon himself in
integral relation to the Law as a guide or force acting upon him.

The

question Paul poses here and at v. 5 is whether the Galatians received
the Spirit through these

II

works of Law" or

€~

nKofj<; nLO"TEOO<;.

In v. 5'
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he specifies that the Spirit works real auvuµets in the Galatians from
"hearing about nlcr·ns."
Here we find Law contrasted not with Christ but with ntcr't"ts, and

epya placed in opposition not to nlcr•ts but to another problematic word,
The &.Kofi ("hearing" or "report") 7tLO"'t"€OOs (of or in or by or

"aKo{i."

about ntcr't"ts) indicates another experiential referent understandable to
the Galatians but to which we are not made privy.

Understood by

contrast to epya v6µou in Gal 3:2 and 5, however, the phrase would
indicate an experience of the reception of the Spirit by means of a
joint action of the follower and guide of the "way of the Spirit."

This

is expressed as the "hearing" caused by nlcr•ts Xptcr•ou as a single
action, just as the Law-Mother's epya are manifested in the follower's
action upon himself in circumcision (like-castration).

Gal 3:2b could

thus be paraphrased, "Did you receive the Spirit from results of actions
which originate from Law or hearing about ntcr't"ts?"
The vocabulary of the following verse, Gal 3:3, clarifies that Paul
has the context of initiation rituals in mind:
evap~aµEVOt

7tVEuµa't"t vuv crapKt E7tt't"€A€L0"8E;

simply, "Are you so foolish?
ending with the flesh?" (RSV)

42

ecr•e;

This is rendered most

The words for "begin" and "end," however,

with their similarity to the galli.
&.v6~'t"OL,

&.vo~•ot

Having begun with the Spirit, are you now

indicate the context of initiation rites.

become so

ou•ros

42

Paul confronts the Galatians

He asks first whether they have

so "mindless," so "possessed" by a divine figure like

See Lightfoot, Galatians, 135.
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the galli under the influence of the Mother's mania that they would act
upon their own flesh.

The desired completion is in the reception of the

Spirit, but they have reversed the process.

Like galli who begin their

initiation in an "enspirited" ecstatic state which culminates in action
upon their own flesh, the Galatians have mistaken their reception of the
Spirit as the beginning of their initiation which is to be consummated
in action upon the flesh, circumcision (like castration).
would thus reverse the initiation process.

Circumcision

According to this

interpretation, the verse would read, "Are you so overcome by mania?
Having begun your initiation in the Spirit are you now consummating it
in the Flesh?"
Paul continues by asking whether the Galatians have had the
experiences to which he refers, forever opaque to us but well-known to
the Galatians, in vain.

Then at Gal 3:5 he restates the question posed

at v. 2, 0 oDv 8ntxop~ywv uµiv TO nveuµa KUL 8vepywv auvaµets EV uµiv 8~
epywv

v6µou

~ 8~ UKO~s

ntcrTeoos; which could be rendered in a paraphrased

translation, "Does the One who furnishes you with the Spirit and effects
works of power (true auvaµets) in you do so by the actions the Law makes
you do to yourselves or from hearing what you heard by entering into a
trusting relationship with Christ?"
The triple analogy can thus be amplified as seen in fig. 7.
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Equation (Negative)
Mother of the Gods

=

-J..

The Law

vs.

Christ, Father-God,
Spirit, IltcrTtc:; 3ptcrTou

vs.

Spirit

-J..

(Evil Eye)

Mania

-J..

-J..

Galli
By epya or
Buvciµeic:;
On the Flesh
Fig. 7.

Contrast (Positive)

=

,
,
>
avori•oi

vs.

By (mere)

Spirit-receivers
By (true)
Buvciµeic:;,
by UKOTJ

epya

On the Flesh

In the Spirit

Elements of the triple analogy in Gal 3:1-5.

The Law as the guide of the way of the Flesh incorporates followers
by means of the power of the glance, like the Mother of the Gods
incorporates the galli by her jealous mania.

Circumcision relates the

follower to the Law in the same way that castration relates a gallus to
the Mother of the Gods, by means of actions (epya) upon his own flesh
which manifest the power of a divine figure who has possessed him.

Far

better, however, are the Buvciµeic:; of the Spirit which form a different
relationship between follower and guide.
9.3.3

Incorporation and Inheritance: Birth According to the Promise"
or According to Flesh"
The contrast of means of ritual incorporation was identified in Gal

4:21-5:1 as a contrast of means of birth, either "according to the
Flesh" (Ka.Ta crcipKa) as circumcision (like castration) or "by means of
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promise" (Bi'enayyeA.(ac;) as a means equivalent to "according to the
Spirit" (Ka.Ta nveuµa).

This was, it will be remembered, a variation on

the contrast between slavery and freedom or between slave and son.

The

contrast in means of birth is a contrast in the means of becoming a son,
metaphorically as the ritual means of sonship.

The means of birth, in

turn, have implications for the inheritance rights of the sons.
"According to flesh" was through the ritual means of circumcision.
This can be seen as the Law's action claiming her "sons" by action upon
the flesh in which the "Meter Sinaiene" gives birth to sons "according
to the flesh."

The son thus ritually born is a slave and a son not of

the father but of his slave-concubine.

He has no inheritance rights.

"By means of promise," which can also mean "by means of
proclamation" and is equated to "according to spirit," corresponds to
the moment of receiving the spirit which claims "true sons" of the
father in their cry of "Abba! Father!" (4:6).

This is the spirit

received "from the hearing of (or in) n(crTt.c;" (3: 1-5), when through
n(crnc;, the believer "puts on Christ" in baptism (3: 23-9).

In this

ritual the follower is born and recognized or adopted by the father as a
son with inheritance rights, thus a free son.
9.3.3.1

The Issue of Inheritance

As the contrast of means of birth is equated with a contrast of the
status of the mothers and thus the respective contrast in status of the
sons, it is the metaphorical inheritance which is at stake.
the inheritance, establishment of the family line.

At issue is

The questions of how
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the inheritance is passed on and what is passed on determine who
receives the inheritance.
The rituals then function as indexing signs to show incorporation
with the family line.

43

As indexing signs the actions themselves and

their results are inherent manifestations of the incorporation.
Castration indexes court eunuchs in a divine court, son-slaves of the
goddess who cannot continue any other family line.

Circumcision indexes

Jews and carries on a family line from Abraham established by biological
lineage or by conversion to Judaism, marked by circumcision.

Baptism

indexes a family line promised by God to Abraham as his descendants but
established in Christ by
in the spirit.

nlcrTt~

and passed to the follower by adoption

It is not marked "in the flesh" but in the maintenance

of the ongoing relationship itself.

This line, in Paul's view, is

assured of continuance and inclusion of many more children than the
others.
What is passed on is thus not "the family fortune" so much as the
acknowledgement of the sonship which grants ability to assume the
position of head of the household and full membership in society.

This

is signified in the letter by the claim to being true "sons of Abraham."
Sons of Abraham "through promise," are sons by means of the promise to
Abraham upon which Paul has elaborated, the promised blessing which the
gentiles inherit through Christ as the "true seed."
the spirit" is received through

43

nlcrTt~

That "promise of

(3:14b) in connection with Christ

0n the notion of "indexing, see 7. 3. 3.
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(3:14a, 16).

This acknowledgement as son, then, grants the relationship

of trust associated with

n{crTt~

as will be seen.

This is what an

inheritance of "freedom" rather than "slavery" would mean: inclusion in
the community of male heads of household, inclusion in the relationship
of trust

(n{crTt~)

possible between father and son.

All this is summed

up in the contrast of the son according to the flesh, not named here,
and the son according to the promise or spirit, named as Isaac.
9.3.3.2

True and False Family

The "son according to the flesh" is set in contrast to the son by
or through "promise" and "spirit."

Thus, on the one hand, the one born

according to the flesh persecutes or accuses the children of the
promise.

This reiterates Paul's description of his own behavior against

the church before his conversion (1:13) and characterizes the present
behavior of the "false brothers" and "agitators" (2:4).
On the other hand, Paul presents his own present behavior as
expressive of "true family" feeling.

He metaphorically provides the

parental attention and lineage appropriate to a son and heir, attention
which seeks the "good purpose" of his incorporation into the body of
adult free men who are full participants in society (4:19).

The Christ

being formed in them while Paul is in labor-pains is what confers upon
them the birth status of heirs and legitimate sons of the head of
household, metaphorically and ritually.

The Galatians, whom Paul hopes

are thus being formed as children of the promise, are instructed to
"throw out" this slave son and his slave-concubine mother.

The

r~ferent
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here would be to those recommending circumcision and to the Law they
serve as well as to the Mountain Mother and her Attis-galli.
Those who inherit, then, are the Galatians whom Paul addresses as
aBeA~Ot,

brothers,

(€Aeu8€pa).

who are children (TeKva) by the legitimate wife

The children of the concubine are not true brothers but the

"false brothers" who sought to make trouble for the gentiles, according
to Paul, in his meeting with the leaders at Jerusalem.

The mother of

the true brothers is never named or specified except as "Jerusalem
above."

Yet, just before this passage, Paul portrayed himself as their

mother and addressed them as his children (TeKva µou, 4:19).

His

command also speaks Sarah's line from the Genesis narrative with the
alteration at the end from "my son Isaac" to "the son of the legitimate

0 UL oc;

•lie;

rrat atO"KT]c;

µe•a

TOU u{ OU •lie; EA€U8epac;.

(II Throw

out the

slave-concubine and her son, for the son of the slave-concubine will not
inherit with the son of the legitimate wife" 4: 30).

44

The false family

of slaves and enslaving brothers must be expelled.
The legitimate childen (TeKva) like Isaac, however, can grow up and
assume the status of free adult males and heads of household.

45

Under

44

This, along with his address to them as brothers, would clarify
that he is not the divine-metaphorical mother who is the "legitimate
wife" here, even if he participates in the process of the Galatians'
incorporation by birth and adoption as sons of God in Christ and the
Spirit.
45

The term TeKva would technically include daughters, and they
would inherit free status like their brothers, but not the position of
head of household. Nothing confirms, however, that daughters are
in the picture here, even metaphorically.
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the Greco-Roman slave-family system, the son of a slave-concubine would,
by definition, never inherit such a position even if he were manumitted.
Paul's allegorical use of the "two Mothers," the slave-concubine and the
free legitimate wife, already effectively excludes the son of the slave.
In the slave-family system represented in the Genesis narrative from
which the allegory is drawn, such inheritance was a possibility,
however.

The inheritance of Isaac as the son of the legitimate wife was

jeopardized by the presence of the concubine's son.

As Paul

appropriates the text allegorically, he thus acquires a useful command
from the words of Sarah in Gen 21:10, "Throw out the slave-concubine and
her son; for the son of the slave-concubine will not inherit with the
son of the free woman. "

46

This command takes aim on one level at the advocates of
circumcision and at the Law-as-Mother.

At another level, it is the

whole pattern of relationship that Paul wants the Galatians to "throw
out."

The exigence of the letter is expressed in the imperative.

Circumcision is a threat to Paul's gospel because it "cuts too close for
comfort" and threatens to return the Galatians to the condition in which
Paul originally found them.

As average Anatolians they had probably

been worshippers of the Anatolian Mother, a figure that Paul perceives
as enslaving and destructive.

Now, as he sees it, circumcision

threatens to put the Law in the place of the Mother and the advocates of

46

There are minor variations from the verse in the LXX, Gen 21:10,
specifying "this" slave-concubine, and "my son Isaac" rather than "the
son of the legitimate wife (eAeueepa).
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circumcision into a position of mastery as extensions of the Law.

Just

as the merging of identities of the Law and the Mountain Mother in Hagar
has made it possible to bring both down from a position of power into a
dishonorable and relatively powerless position, so now the command
applies to the expulsion of both.
Paul wants them to change the pattern of relationship, not just
acquire a new dominating overseer.

The pattern of relationship he

assumes is modeled on the "true family."

The trust possible between

fathers and sons and adult brothers in the family system is assumed as
the model of the family in his "social world."

For the sake of the

"true family" of legitimate sons recognized by the metaphorical
paterfamilias, other offspring must be expelled.

The relationship of

freedom described in connection with rrta•ts cannot coexist with the
relationship of slavery.

47

In order for the Galatians to expel the false brothers, they must
themselves assume the behavior and attitude of legitimate sons in the
relationship of freedom.

Thus the final command in this pericope at 5:1

becomes pivotal for the letter, •ft
OT~K8T8

EAau8ap{~ ~µas

ouv KUL µ~ rraAtV ~uy~ BoUA8tUs €v8xaa8a.

Xpta•os

~Aau8epooaav·

It is open to various

translations, "By (or to or for or in) freedom Christ has freed us;
stand firm therefore, and do not submit again to a yoke of slavery."
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This statement hits at the heart of why Paul's letter to the
Galatians has had such an enormous impact upon Western civilization and
can provide a starting-point for further investigation. The issues it
raises will be only partially treated here. The difficulty lies in the
metaphorical exclusion of slaves and women in order to make the
relationship of freedom possible.
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The yoke of slavery alludes to the relationship with the Mountain
Mother to which the Galatians would return in the act of circumcision.
The specific image of the yoke is suggested in association with Cybele.
Her yoked lions show her taming power, as was discussed in Chapter 4.
The imagery of Catullus 63 also indicates that the galli's gyrations
were associated with the head motions of oxen against the yoke.
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Thus

consistent with the triple analogy, to assume the yoke of the Law is to
re-assume the yoke of the Mountain Mother.

Both are to be cast off.

The word "again" suggests that the Two Ways are not only negative and
positive but also time-dependent as "then" and "now."

This aspect of

time-dependence in Paul's strategy will be the topic of Chapter 10.
9.4

Summary
In this chapter we have seen that the Anatolian popular religious

context and particularly the pattern of worship of the Mountain Mothers
provides a means of explaining the difficulties in Gal 4:21-5:1 set
forth in Chapter 2.

The explanation surfaced a structure on which

Paul's rhetorical strategy in Galatians is based, called here a "triple
analogy."

The basic structure relies upon an identification of the Law

with the Anatolian Mountain Mother, or even as such a "Mother" as the
"Meter Sinaiene."

Circumcision, which is the major question of the

letter, is equated by analogy to castration.

The equation is

relationally based so that circumcision would relate the follower to the
Law in the same way that castration relates the follower to the Mother

48

See 6. 4. 3.
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of the Gods.
ritual.

The relationship is slavery by means of a flesh-based

By contrast, the relationship that Paul promotes for the

Galatians is one of "freedom" or "sonship" by means of a spirit-based
ritual.

This, in turn, would establish a relationship to Christ, the

Spirit and God as paterfamilias, a relationship understood as one of
freedom and trust

(rrtcrTt~).

With the basic contrast of the triple

analogy expressed in the figures in this chapter as a foundation for the
oppositions or "Two Ways" found in the letter, we can now consider how
these oppositions are dependent on "what time it is."
issue more complex than a simple binary opposition.

This makes the

CHAPTER 10
NO TURNING BACK -- PAUL'S MORAL STRUCTURE OF TIME:
A NEW LOOK AT GALATIANS 3:19-4:11
In the previous chapter we saw that a triple analogy is made in
Galatians.

In this analogy, an equation is made between the Law and the

Mother of the Gods and between circumcision and castration as "fleshly"
means of ritual incorporation into a perpetual relationship of
enslavement to the respective figures.

Opposed to this is baptism with

the reception of the spirit as birth by means of the spirit, as a
"spiritual" means of incorporation into Christ's relationship as sons of
God the Father.

These opposed rituals can be seen to relate to the

series of polar oppositions in the letter, most prominently contrasts of
flesh vv. spirit, slavery vv. freedom, and human vv. divine.

The Law

and Christ can be seen to function as opposing personal concepts or
"guide figures" over each of the "Two Ways" defined by this series of
oppositions.
Paul's appeal for a decision between these "Two Ways" is summarized
and posed forcefully in a compelling contrast of images at 4:21-5:1, as
we have seen.

In Galatians, Paul poses the choice for or against

circumcision as a choice between the incorporation with Christ as Son of
God the Father (by the legitimate "wife") or the Law as Mother of the
Gods (who is a Slave Concubine.)

Part of the complexity of the letter,
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however, is that Paul does not conceptualize or present this choice as a
simple binary opposition between positive and negative.

As has already

been mentioned, the contrast of slavery and freedom is a developmental
contrast and not simply one of status.
aspect into the binary opposition.

This introduces a time-dependent

The choice is thus not simply

between two ways but also depends on "what time it is."

This is made

particularly clear in Gal 3:19-4:11, but this assumption operates at
several levels throughout the letter.

It will be helpful to examine

this time-dependent moral option on each of these several levels in the
letter.
This chapter will first summarize the results of an analysis of the
time-structure of the letter which originally proceeded verse-by-verse
to show how a five-fold developmental structure of time is operating in
the letter (10.1).

1

Then we will discuss further implications for the

meaning of circumcision, castration, and baptism as analogous ritual
markers in this developmental structure of time (10.2).

This will

include examination of some of the most difficult phrases and vocabulary
for the interpretation of Galatians:

10.1

ntcrTt~

XptcrTOU,

a~

epywv v6µou and

Paul's Structure of Time: BEFORE THEN, THEN, and NOW
Paul relies on a view of time in three phase.

The phases have been

reduced into the binary moral structure we have already seen.
which Paul seeks to defend as the present and future is defined

1

The complete analysis is mercifully not included here.

The phase
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positively as NOW.

Before NOW was the negative period of THEN, the time

under enslaving powers.

The positive conditions of NOW were determined

by a previous positively defined period, BEFORE THEN.

BEFORE THEN is

thus a foundational originary phase which contains some element of what
is intended in full development in NOW.

THEN is a stage in the

development of what has been set BEFORE THEN to be completed in the NOW
phase.
In the bipolar valuation of the present, NOW and BEFORE THEN are
both viewed positively, while THEN becomes negative.

During THEN,

everything associated with it was appropriate to its time and hence was
positive as a phase of development.

During the NOW phase, however, what

was once appropriate becomes inappropriate and regressive, hence
negative.

What was BEFORE THEN, however, predetermines the positive

outcome in the NOW phase.
the positive side.

Hence BEFORE THEN is associated with NOW on

This can be seen to operate in the various

"histories" Paul relates in Galatians, summarized in fig. 18 below.
These phases also relate to the oppositional Two Ways structure we have
seen, with NOW and BEFORE THEN as the time ruled over by God the Father
and Christ and THEN as the time ruled over by the crTOtXEta, which
include the Law and the Mother of the Gods.

NOW and BEFORE THEN

correspond to the positive way while THEN corresponds to the negative.
The three-fold pattern of division of time yields five elements
when the events which mark the division of time are considered, as
illustrated in fig. 8.
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+

+

BEFORE THEN

Fig. 8.

MARKER

THEN

MARKER

NOW

Basic model of Paul's five-fold moral structure of time.

Part of the confusion here is that the moral structure relies on a
sequential structure but the ritual markers imply the possibility of a
backward movement in development.

The moral question for Paul, as the

question of what time it is, becomes one of maturation or regression.
In Paul's "moral equation," time is not a constant but a moral and
ritual question, as we shall see.

This will be elaborated according to

the model illustrated in fig. 8 in each of the various "histories,"
including the metaphorical history of the development of the male head
of household, the long view of history usually described as "salvation
history, the histories of the various parties to the issue, and the
developmental options represented in ritual.
10.1.1

Metaphorical History: Development of the Hale Head of
Household

The pattern which Paul applies to time throughout the letter
appears to be founded upon the pattern of development of the male heir
in the Greco-Roman family system discussed in Chapters 2 and 6, seen in
fig. 9.
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+

+

BEFORE THEN

~

Birth
Status as
Status of
Mother

(Recognition
by Paterfamilias)

THEN

MARKER

Childhood,
Equated
with Slave
Status

MARKER
Events
Marking
Adulthood
(or Adoption)

NOW
Incorporation
into Society
of Male Heads
of Household

Fig. 9. Development of the male head of household as Paul uses it
metaphorically in Gal 3:19-4:11.

The basic structure is based on a BEFORE THEN condition as the
birth status of the boy, as determined by the status of his birth
mother.

The birth mother of the heir is the legitimate wife of the head

of household.

The unstated event which marks the beginning of the

second phase of development is the recognition of the boy by his father,
the master and head of household.

His development during childhood

under the control of a pedagogue and household managers defines the THEN
phase.

In this period his status is equivalent to that of a slave in

the family system.

What distinguishes him from a slave, however, is

that this period ends in the event or events which mark his arrival at
the age of majority.

Adulthood and incorporation into the society of

male heads of household defines NOW, perhaps with a future completion
when he actually inherits the household.

This course of development

metaphorically frames all the other descriptions of developments over
time in the rest of the letter.
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The Long View of Time ("Salvation History")

10.1.2

The antecedent history of the relation of God and God's peoples
also follows this pattern, identified explicitly with the metaphor of
development of male heads of houshold.

This history follows two

parallel courses of development, Jew and gentile, until the metaphorical
"age of majority," as indicated in fig. 10.

God's promise to Abraham

(Gal 3:8) functions as the BEFORE THEN condition for the gentiles which
defines their birth status as a blessing to be conferred when history
reaches the phase of adulthood (NOW).

+

+

BEFORE THEN

~

MARKER

(Birth of
Jewish
People in
Abraham

Giving of
Law

Promise to
Abraham
Concerning
Gentiles

(no marker
specified)

THEN
Under Law
as Pedagogue
Under
cr-rotxei:'a.

MARKER

:>I

71

Crucifixion
and
Resurrection
of Christ

NOW

Jews and
Gentiles
merged in
equivalent
sonship

Fig. 10. Parallel structure of salvation history of Jews and gentiles
as seen in Galatians.

The giving of the Law marks the beginning of the phase of childhood
for the Jewish people, their time under the Law as a "pedagogue" (3:26,
4:23-4).

There is no such corresponding beginning mark for the

gentiles' period under the control of the cr-rotxei:'a. as household managers
(4:3).

This explains, perhaps, why Paul does not make the event of the
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father's recognition of his son as an heir explicit in the metaphorical
history.

Such an association of the covenant at Sinai with recognition

by the paterfamilias would promote the special relationship of the
Jewish people with God that Paul is attempting to displace.

Hence the

period under the Law is identified instead as the period under a curse
and as an "evil age," which is the equivalent of the gentiles'
experience under the crTotxeia.
Both "childhoods" as THEN end in the event of Christ's crucifixion
and resurrection, associated with nlcrTts XptcrToG to be discussed further
below.

This event confers upon the gentiles the promised "birth status"

as the blessing through Abraham.
merge.

In this the two courses of development

The period of NOW which points toward a future completion is

described for the long view of history in such terms as a New Creation,
the Israel of God and Jerusalem above.

2

Paul's Own Life History

10.1.3

Paul narrates his own life history in the same phases, as seen in
fig. 11.

2

The future orientation of NOW is especially pronounced in the
opening of the letter. Even though the defining action which begins it
has already transpired, the "present" functions as the equivalent of
what becomes defined as THEN for the rest of the letter. The action of
Christ marks a separation of time so that THEN as it is maintained in
the NOW is negative as "the present evil age."
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+

+

BEFORE THEN

~

Called from
His Mother's
Womb

(circumcision,
unstated)

MARKER

THEN

MARKER

Time in
Judaism as
Persecutor
Former

II

I

II

NOW

Revelation
of Christ
to Paul

Living by
in
Christ

Death of
Former I

New "I" as
Christ

II

Fig. 11.

n{ cr-r L <;

II

Paul's autobiographical "salvation history."

Paul's birth status is established by God who called him from his
mother's womb (1:15).

This call, which is identified as his mission to

the gentiles (1:16), is more important to mention than his birth status
as a Jew since it corresponds to the promise to Abraham.

He does not

mention the event which would logically mark the transition from this
BEFORE THEN condition to his "time in Judaism" as THEN, namely his
circumcision "on the eighth day" (cf. Phil 3:5).

To do so would not

help his strategy of identifying himself with his uncircumcised gentile
audience.

Instead he emphasizes his own negative behavior as a

persecutor of the church during his own extended "childhood" as a zealot
for his ancestral traditions (1:13,23).
His "coming of age" and recognition of his call to the genitle
mission happens in the entry of the Christ event into his own experience
as the revelation of Christ in him (1:12,16; 2:19-20).

He describes his

transition from THEN to NOW as dying to the Law and to the former "I"
and living to God by the Christ who now lives in him.
life by n{crn<;.

He lives this
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His personal life history thus corresponds to the course of the
long view of history in his call to preach to the gentiles.

NOW is the

merging of the Jewish and gentile courses of development in his
identification with his audience.

History of Paul and the Jerusalem Church

10. 1. 4

Paul also provides a history of his relationship with the Jerusalem
church and the "churches in Judaea," as seen in fig. 12.

+

+

BEFORE THEN

~

MARKER

THEN

MARKER

Call to Paul
and Others
to Preach to
the Gentiles

(Mission to
gentiles
begins)

Time of
Conflict
under
Influence
of "False
Brothers"

Handshake
at
Jerusalem

Fig. 12.

NOW
Equal
Recognition
of Jews and
Gentiles in
the Church

History of Paul's relationship with the Jerusalem church.

While this is not as explicitly linked to the five-fold pattern of
development, the handshake of koinonia which sealed the mutual
recognition of the Jewish and gentile missions (2:9) is an event which
also marks the NOW condition of "neither circumcised nor foreskinned in
Christ" (5:6; cf. 2:7-8; 3:28; 6:15).
seen.

The preceding phases can also be

God in a sense promises the subsequent NOW condition by calling

Paul (and others, presumably) to proclaim Christ to the gentiles.
provides a BEFORE THEN "birth status."

This
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The existing church functions as the already existing household.
The church's recognition of God's activity in Paul marks the beginning
of a THEN phase of conflict and indecision (1:18-2:10).

During this

time the "false brothers" attempt, in effect, to claim an inheritance
which does not belong to them and to "enslave" the gentiles.

The issue

of inheritance is resolved and the shared inheritance is determined in
the handshake on the agreement or "treaty" (2:9).
10. 1. 5

History of Cephas and the Others

For Cephas and the others, however, the NOW condition which begins
with the handshake of koinonia is shown not to be permanent (2:11-14),
as is indicated in fig. 13.

+

BEFORE THEN

+
~

MARKER

(mission to
the cir cumcised)

THEN

MARKER

(issues arise
due to
gentile
mission)

Handshake at
Jerusalem

(renewed
conflict)

Pressure from
"Circumcision
Party"
<

NOW
Recognition
of Inclusion
of Gentiles

>

Fig. 13. History of Cephas and the others in relationship to the
agreement marked in the handshake at Jerusalem.

In their course of development we see that it is possible to pass
backwards into the THEN condition.

The coming of the members of the
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"circumcision party" forms such an event which passes them back into a
"childhood THEN" condition of subservience indicated by their weakness
and vacillation.

Paul's confrontation as an event calls them, and not

incidentally his Galatian audience also, to cross back to the NOW
condition in which circumcised and foreskinned are merged.
10. 1. 6

History of Paul and the Galatians

The same five-fold pattern can also be seen in the history Paul
gives of his relationship with his Galatian audience, shown in fig. 14.

+

+

BEFORE THEN

~

MARKER

Paul's
Preaching
and
Galatians'
Acceptance
--->

Intervention
of Agitators

THEN

MARKER

Treating
Paul with
Hostility

Letter and
Paul's
"Travail"

Restoration
Anticipated

Agitators'
Promotion of
Circumcision

Paul's
Preaching
and
Galatians'
Acceptance

<--Fig. 14.

NOW

History of Paul's relationship to the Galatian gentiles.

Paul's original preaching forms the BEFORE THEN condition,
characterized by warmth of relationship and their recognition of him as
an angelos and as Christ (4:14-15).

This is also the original preaching

that he surrounds with a protective curse at the beginning of the letter
(1:6-10).

This should have been the NOW condition, which brought them
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from their own experience of THEN under the cr•otxeia into the NOW
condition in Christ.
However, with the promotion of circumcision by the unknown
"agitators" a THEN phase begins in which they treat Paul with hostility
and view him as an enemy (4:16).
to the THEN phase.

Circumcision threatens to return them

Just as Paul confronted Cephas and the others with

the necessity of returning to their former agreement, his letter calls
the Galatians back to their former relationship with Paul.

A new event

marks this transition which Paul describes from his side as the pains of
a mother giving birth (4:19).

That event must include action by the

Galatians to "throw out" the idea of circumcision and those who advocate
it and thus to reaffirm their incorporation with Christ.
10. 1. 7

Ritual History

The five-fold pattern of history metaphorically based on the course
of development of the male head of household is also reflected, not
surprisingly, in the ritual transitions which are prominent in the
letter: baptism and circumcision.

For Jewish males, circumcision would

mean the transition from the BEFORE THEN birth status into the
metaphorical THEN of childhood under the pedagogue-Law, to be followed
with baptism and reception of the Spirit into the NOW of free adult
sonship with Christ.

This is illustrated in fig. 15.
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+

+

BEFORE THEN

~

Birth into
Jewish
family

Circumcision

Fig. 15.
males.

MARKER

THEN
Under Law

MARKER
Baptism and
Reception of
the Spirit

NOW
Incorporation
in rr{ cr-r L <;
Xpicr-rou

Developmental implications of rituals for Jewish Christian

Paul places baptism and the reception of the Spirit at the juncture
between THEN and NOW as a forward movement.

For gentiles who have

already been baptized and received the Spirit, circumcision would also
be a ritual of entrance into a THEN condition.

This would mean a

regression, as can be seen in fig. 16.

+

+

BEFORE THEN

~

MARKER

THEN

MARKER

(Galatians before, enslaved to cr-roixeta)
(marker not specified)

Baptism and
Reception of
the Spirit
--->

Enslavement
to the Law

Circumcision
<----

Fig. 16.
males.

NOW
Incorporation
in 7ttO"TL<;
Xpicr-rou

Developmental implications of rituals for Galatian gentile

Circumcision placed at the same juncture would provide a ritual
opening by means of action upon the flesh back from NOW into the THEN of
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enslavement to the Law.

Thus for gentiles, circumcision would

reincorporate them to the metaphorical childhood and enslaved condition
of their past under the crTotxeia and the Mother of the Gods.

Behind

this stands the equation of circumcision with castration, as shown in
fig.

17.

+

+

BEFORE THEN

-7

MARKER

THEN

(possible preliminary phases)
(marker not specified)

Castration,
in "Anatolian
Zone"
--->
Enslavement
in Perpetual
Childhood

Fig. 17.

MARKER

NOW
Incorporation
as Court
Eunuch of
the Mother
of the Gods

Castration,
in "GrecoRoman Zone"
and Paul's
View
<----

Castration and views of the course of development of the

gall i.

This figure illustrates another view of the foundation of Paul's
rhetorical strategy in the rhetorical situation described in Chapter 8.
Subliminally, the Galatians are expecting that circumcision will provide
some kind of forward developmental movement for them, as would
castration as understood in the "Anatolian zone."

Paul, however, seeks

to reveal this subliminal motivation to them and thus to convince them
their "forward" is actually "backward."
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10.1.8

Summary

With this five-fold structure of time, it is apparent that the
essential juncture is the marker between THEN and NOW.

This is the

primary location of the action and the confusion in interpretation of
Galatians.
B.

This, then, is the liminal position much-discussed in Part

The activity at this boundary, a door that swings both ways, merits

further attention.
10.2

The Liminal Position Between THEN and NOW
The major interpretive metaphor for the transition from THEN to NOW

is, as has been suggested, the transition of the free male head of
household from childhood to adulthood.

For this both the language of

"redemption" and the language of adoption are used to describe the
ritual limen crossed in baptism and reception of the spirit.

In the

moral structure of time, forward movement across this limen is positive,
while backward movement would be negative.
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MARKER

BEFORE THEN

~

Birth
Status as
Status of
Mother

(Recognition
by Paterfamilias)

THEN

~

~

Childhood,
Equated
with Slave
Status

MARKER

NOW

~

Events
Marking
Adulthood
(or Adoption)

Incorporation
into Society
of Male Heads
of Household

Development of the male head of household

Jewish
People Born
in Abraham

Giving of
Law

Promise to
Abraham for
Gentiles

(no marker
specified)

Under Law
(Pedagogue)
Under
a-roixeia

7ttcrnc; Xp.
(Crucifixion
and
Resurrection)

Jews and
Gentiles
Merged in
Equivalent
Sonship

Parallel structure of salvation history of Jews and gentiles.

Called from
His Mother's
Womb

(circumcision,
unstated)

Time in
Judaism as
Persecutor
Former I
II

II

Revelation
of Christ
to Paul

Living
by
,
7tL OT Lc; in
Christ

Death of
Former I

New I
Christ

II

II

II

II

as

Paul's autobiographical "salvation history."

Birth into
Jewish
Family

Circumcision

Under Law

Baptism and
Reception of
the Spirit

Incorporation
in 7ttcr-ric;
Xpicr-rou

Developmental implications of rituals for Jewish Christian male.

(Galatians before, enslaved to a-roixeia)
(marker not specified)

Baptism and
Reception of
the Spirit
---->

Enslavement
to the Law

Circumcision
<----

Incorporation
in 7ttcr-ric;
Xpicr-rou

Developmental implications of rituals for Galatian gentile males.

(possible preliminary phases)
(marker not known)

Castration,
in "Anatolian
Zone"
---->
Enslavement
in Perpetual
Childhood

Incorporation
as Court
Eunuch of
the Mother

Castration,
in "GrecoRoman Zone"
<----

Castration and views of the course of development of the galli.

Fig. 18.
history.

Paul's moral structure of time in ritual and salvation
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In the levels on which the structure of time operates, seen in the
last section, forward movement is described in Paul's own life history
in his experience of the revelation of Christ.

He describes this both

as his call to the gentile mission and as a death of his former self and
his new life in in his Christ-self.

A similar forward implication is

assumed in the Galatians' ritual experience of baptism and the reception
of the Spirit.

The rituals are inherently connected to the crucifixion

and resurrection of Christ as the salvation-historical marker event
between THEN in childhood enslavement under Law or cr•oixefa and NOW in
the adult free sonship of n{cr•is Xpicr•ou, an elusive concept to receive
further attention below.

What can be seen, however, is that in the

liminal position the marker events at the various levels are ritually
connected, as seen in fig. 18.
At the ritual limen, the door swings both ways, however, and Paul's
main concern is that the Galatians will, by circumcision, cross back
across the threshold into THEN.

This threat is shown in the behavior of

parties in the conflict in the church, as described by Paul.

Pressure

from the "circumcision party" threatens to undo the agreement marked in
the handshake of koinonia at Jerusalem.

This is seen in the withdrawal

of Cephas and others from table fellowship with gentiles at Antioch.
Promotion of circumcision threatens the same for the Galatian gentiles,
and circumcision itself would mark a regression.

By his letter and his

"travail" Paul also hopes to bring the Galatians forward again across
the boundary into the blessed condition that n{cr•is Xpicr•ou opens.
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Paul sees circumcision as a backward movement for the Galatians
because of the association he assumes between circumcision and
castration in the triple analogy discussed in Chapter 9.

Paul assumes a

view of castration as regression or stunted development, consistent with
the view of the "Greco-Roman zone," as discussed in Chapter 8.

The

Galatians, as has been said, from the perspective of the "Anatolian
zone" might associate circumcision with castration as the highest form
of initiation.

Paul applies another view of maturation, however, based

as we have seen on the developmental process of the male who will become
the paterfamilias in the Greco-Roman family system and assume his place
among the other sons and fathers in the association of free heads of
households.

To turn back from this new condition, both opened by means

of and described as a state of rr{cr•is Xpicr•ou, would be undesirable
indeed.

It is at the limen between THEN and NOW where such an option to

turn back is found, as a ritual option, in circumcision.

Baptism and

the reception of the Spirit is a forward movement, by means of the
actions described by rr{cr•is Xpicr•ou to be discussed further in the next
section, into the new condition of freedom and sonship that rrlcr•is
Xpicr•ou also described.
10.2.1

Iltcr•is Xpicr•ou and the Beginning of NOW

As was stated, the marker events seen at the various levels in the
first section of this chapter are ritually connected in the liminal
position.

Thus it makes sense for Paul to speak of the marker-event in

his own life in terms of "co-crucifixion" with Christ (2:19) and baptism
as "putting on Christ" (3:27).

As we have seen, in the liminal position
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as Paul presents it, the options of incorporation with the respective
"guides" of the Two Ways discussed in Chapter 9 become a choice between
forward and back.

Incorporation with Christ represents the forward

movement and the various layers in the liminal position which connect to
Christ are all expressed in the phrase Paul uses to describe that
incorporation, nlcr•is XptcrTou.

We can now focus further attention on

this phrase and what Paul means by it.
10.2.1.1

The Problem of the Genitive in IltcrTts XptcrTOU

In Chapter 9 this phrase was discussed in connection with the
phrase seen in parallel opposition to it, 8pya v6µou.

We saw in this

case that there is inherent ambiguity for the implied subject and action
in these phrase, whether the action is the follower's or the guide's,
and a proposal was made which is intended to preserve rather than
resolve that ambiguity.
Specifically in the case of nlcrTts XptcrTou, the problem of whether
Paul intends the phrase, used in both Romans and Galatians, to be read
with a subjective or objective genitive has been discussed from a
variety of angles.
observed.

A spectrum of opinion among scholars can be

With various nuances, some scholars argue that nlcrTLs XptcrTOU

should be read as a subjective genitive, "the faith of Christ" or
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"Christ's faith."

3

Some arguments are also advanced for the objective

genitive reading, "faith in Christ."

4

An extensive study of the question has been made by Richard Hays in
his 1983 dissertation.

He elucidates the narrative component in the

phrase as a summary of Christ's action.

What is suggested here is that

that narrative component also has a ritual location in which the
believer enters ritually into the story of Christ's

n{crTt~

as action and

into the ongoing trust relationship that that action establishes.

5

Thus

3

George Howard, "The 'Faith of Christ,'" ExpTim 85 (1974) 212-5;
"On the 'Faith of Christ,'" HTR 60 (1967) 459-84; Morna D. Hooker,
"IIETE XHPETOY," NTS 35 (1989) 321-42; John Bligh, "Did Jesus Live by
Faith?" HeyJ 9 (1966) 414-9; Markus Barth, "'The Faith of the Messiah,'"
HeyJ 10 (1969) 363-70; Thomas F. Torrance, "One Aspect of the Biblical
Conception of Faith," ExpTim 68 (1957) 111-4; "The Biblical Conception
of 'Faith,'" ExpTim 68 (1957) 221-2; Gabriel Hebert, "'Faithfulness'
and 'Faith,'" Theology 58 (1955) 373-9; Leonard Ramaroson, "La
justification par la foi du Jesus," Science et Esprit 39 (1987) 81-92;
Antonio Gonzalez F., "Lafe de Cristo," Revista latinoamericana de
teologia 10 (1993) 63-74; Luke Timothy Johnson, "Rom 3:21-26 and the
Faith of Jesus," CBQ 44 (1982) 77-90; and Sam K. Williams, "Again Pistis
Christou, " CBQ 49 (1987) 431-47.
4

Arland J. Hultgren, "The Pistis Christou Formulation in Paul,"
NovT 22 (1980) 248-63; C. F. D. Moule, "The Biblical Conception of
'Faith.'" ExpTim 68 (1957) 157. On grammatical grounds these are
surprisingly weak, as Richard Hays notes in The Faith of Jesus Christ:
An Investigation of the Narrative Substructure of Galatians 3:1-4:11,
SBLDS, 56, ed. William Baird (Chico, California: Scholars Press, 1983)
164. See 157-76 for a history of the question.
5

The view proposed here hearkens back to more participationist
views discussed by Hays and others. Deissman's suggestion, as Hays
cites it, of a "genitive of fellowship" or "mystical genitive"
conceptually most closely approximates the proposal made here. See
Hays, The Faith, 159 and 185 n. 89. He cites Adolf Deissmann, Paul: A
Study in Social and Religious History, 2nd ed, trans. William E. Wilson
(New York: George H. Doran, 1926) 161-5. A thoroughgoing examination of
this question is beyond the scope of this project. What is intended
here is to consider what light the structure proposed sheds on the
meaning of the phrase n{crTt~ XptcrToG. Analysis of how this confirms or
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in n{crTts XptcrTou the action of the believer and the action of Christ
cannot be separated from one another.

It is part of the ritual

incorporation which takes place in the liminal position as a life-marker
and a history-marker in the new Christian community.
Thus the genitive is not precisely subjective or objective but
.

amb iguous.

6

The fusion of actions in the liminal ritual context makes

it impossible to distinguish Christ's action and "faith" from that of
the one who believes in and with him.

The phrase is difficult because

it includes a collection of meanings and is probably better understood
by examination of its various facets than by attempts to define it too
narrowly.
10.2.1.2

IT{crTts Xptcr•ou as Action and Event

One aspect of n{crTts is the active element, an event or an action
which Christ does or accepts.

7

This active aspect of n{crTts XptcrTou can

be seen in trajectories of action.

These trajectories follow a

consistent pattern crossing from the positive side associated with
everything that is NOW and the positive "way" to the negative associated
with THEN as the negative "way" and returning to the positive side,
with some element of transformation.

8

The pattern is set forth in the

conflicts with previous scholarship must remain for another
investigation.
6

Most of the scholars who discuss the issue note some element of
ambiguity.
7

Hays takes much the same view (The Faith, 228-32).

8

Hays (The Faith) treats much the same aspect of the letter in
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opening of the letter, where God, on the positive side, opposes death,
on the negative, by raising Jesus Christ from the dead (1:1).

Jesus

Christ, from the positive side, in turn opposes "our sins" and the
"present evil age" by his self-giving action to rescue us (1:4).

The

same pattern is expressed in the image of rrtcrTts XptcrTou which
II

justifies" a person, rather than epya, v6µou (2: 16) •
Paul applies this to his own experience of "co-crucifixion."

By

dying to the negative "dead" side of the Law, he receives life from God
on the positive side through the love and self-giving action of Christ
(2:19-20).

He describes this as living 8v rrtcrTet (2:20c).

Christ's

action in "becoming a curse for us" also fits this pattern (3:13), to be
discussed in Chapter 11.
At 3:23-6, we see a dense collection of the layers of this pattern
around the word rrtcrTts.

IltcrTts is seen as a moment in this pattern, an

event which ends THEN and begins NOW (3:23,25).

The complete trajectory

of action from the positive to the negative side and back is not
explicitly restated, but rrtcrTts is seen as the boundary-marking event.
The moment is described as one in which the rrtcrTts comes (eA8e[v) and is
revealed

(arroKaAu~e~vat).

IltcrTts is explicitly connected to the events

which mark the attainment of adulthood by the metaphorical male heir to
the household.

It marks the end of the time of confinement under the

pedagogue both for the individual in the metaphor and for the Jewish

discernment of the narrative substructure, but appropriation of his
results or comparison would take this project down an unecessary detour.
Morna Hooker's description of this pattern in terms of "interchange" is
also similar.
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people in its application to salvation history.

Il{crTt~

marks the state

of becoming "sons of God" (3:26) specifically at the moment of baptism
(3:27).

Thus it combines a moment in salvation history, in the

metaphorical development of the heir of the household, and the ritual
incorporation of the follower into Christ.
The trajectory is restated at 4:4-5 where, "in the fullness of
time" God sent

(e~anecrTEtAev)

the period under the Law,

9

his son into the negative period of THEN,

in order to "redeem" (e~ayopaari) those under

the Law and allow them to receive adoption as sons.

This event is

marked in ritual experience by the reception of the Spirit and the cry
'A~~a

o na•~p.

uloeecr{av

Here the metaphor is adoption of the individual (tva

&noAci~roµev),

•~v

which entails recognition by the paterfamilias is

also applied explicitly to salvation history.

THEN was the period of

enslavement under the cr•otxeia Tou Kocrµou, metaphorically the guardian
figures of the "enslaved" heir in his childhood confinement.
n{crTt~

The word

is not specifically associated with the juncture between THEN and

NOW in this case, but the pattern clearly describes the same action.
Il{crTt~

Xptcr•ou, then, clearly corresponds to the liminal position

between THEN and NOW on a number of levels.

On a salvation-historical

level it is the location of God's definitive action in Christ, raising
him to life from the dead, and the action of Christ in which he "gave

9

Paul specifies here that the son is born "from a woman" into
this period. This fits the overall metaphorical pattern set by the use
of the life-course of the male head of houshold. The negative time of
childhood is the time under the slaves and the women of the family until
the heir reaches positive age of majority and joins the company of adult
males.
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himself for our sins to set us free from the present evil age." (NRSV)
In the process, Christ replaces the Law as a "guide."

This occurs at

several levels, not only at the salvation-historical level but also in
individual human experience, in ritual, as well as in the metaphors Paul
uses.
Paul expresses this in his own experience as "dying to the Law" and
"living to God."

Just as the Law is replaced as a "guide" in the larger

view of history, so also Paul's former self as a zealous advocate of the
Law is replaced by Christ, by whom he now lives.

Whether or not his

description represents his experience in a ritual context, he assumes a
similar experience for the Galatians in the context of baptism and
reception of the Spirit.

Reception of the Spirit in their hearts

indicates that they, with Christ, are "sons of God."

They have, in

ntcrTts XptcrTou, entered into a new relationship.
10.2.1.3

IltcrTts XptcrTou as Relationship

Part of the difficulty with the phrase nlcrTts XptcrTou or the word
nlcrTts in Paul's usage is that it refers both to the means of entry into
a new relationship and to the relationship itself.

It describes not

only the boundary between THEN and NOW but also the NOW itself.

The

developmental metaphor is applicable in the sense that coming to
adulthood results in being an adult.
relationship as "sons of God."

Thus NOW is characterized as a new

The implication in Paul's use of the

developmental metaphor is "adult sons."
We have seen in Chapter 9 that the relationship of sonship is
contrasted to slavery as a mode of relationship, and the respective
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modes of relationship were discussed as elements of the antithetical
ethical content.

"Freedom" is defined in terms of sonship as the phase

of maturation in the life course of the male heir.

In this phase of

maturation another mode of relationship is possible which is associated
with the word rrtcr•ts.

For this it is important to understand rrtcr•ts

more in its relational connotations of "trust" and "confidence," as was
indicated in Chapter 9, than in the translations which emphasize
"belief" and "faith," which tend in modern parlance to become reduced to
some kind of mental option.
The mode of relationship expressed in rrtcr•ts XptcrTou has been
viewed as it contrasts with that founded in epya v6µou.

In Chapter 9,

epya and rrtcr•ts were viewed as contrasting modes of attachment of
followers and their respective "guides," Christ or the Law, and as
alternative means of being "justified."

"Epya v6µou indicated the

actions of the follower of the Law-Mother under the influence of her
"possession," circumcision (like castration) as an action which leads to
enslavement.

IltcrTts XptcrTOU or

nKO~s

rrtcrTeros, on the other hand,

indicates another mode of attachment and means of "justification."

It

includes involvement of the Spirit in real "deeds of power" (Buvaµets)
in or among the followers, and the action leads to sonship.

The Law

thus acts upon the person while Christ and rrtcr•ts act in a mode that
seems almost inseparable from the person's corresponding action.
Cooperation appears to be involved, not "possession."
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What must be re-emphasized here is that the contrast of slavery and
freedom is more a contrast of relationship than of states or statuses.
Slavery means a social relationship of slave to master.

10

The essential

question is one's relationship to the male head of the household
(Kuptos).

The acknowledged sons of the KVptos are the family members

who can become fully "free" when they grow up and are recognized as
adults and full members of society.

"Slavery," as has been seen, is

also the mode of relationship which characterizes childhood for the
future heir in the Greco-Roman family, as the boy under the pedagogue.
While the means of achievement of this status may have varied from the
course of development at Athens,

11

sons emerged as adults from their

nats-slave status as children while slaves remained slaves no matter
what their age.
Sons, as future heads of household, were the ones to be entrusted
with the inheritance.

In this light, ntcr•ts as "trust" may be seen as

an aspect of the relationship possible between son and father when the
son is old enough to be trusted on his own.

Iltcr•ts is thus coherently a

part of the social relationship of "freedom," not as autonomy but as
incorporation into the social grouping of heads of household.

In

contrast to the previous phase of development in which the son must be

10

See the discussion at 7.2.5 of the essential insight of Orlando
Patterson in defining slavery in terms of social relationship, used
there to help understand the galli as slave-eunuchs.
11

See 6. 2. 3.
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watched and disciplined by a pedagogue, to be "justified" in nlcrn<;
means to be recognized as an adult who can be trusted.

12

In the family metaphor as Paul uses it in Galatians, freedom is
thus synonymous with the relationship possible between adult son and the
paterfamilias and among adult sons who can be full members of society.
Freedom means not autonomy but full membership in society.
In the context of the family system metaphor as Paul applies it to
relations with contrasted divine beings, arrival into freedom and
sonship indicates a relationship with Christ as the guide of the way of
the Spirit and through him as a Son of the Father-Master God.

On the

other hand, the relationship with the Law as the guide of the way of the
Flesh leads to enslavement to the Law as Mother.

The Law "possesses"

followers with a mind-replacing "spell" or "evil eye."

Christ by the

Spirit works by nlcrn<; ("trust") to include followers in the
relationship of sonship.
Both Paul's use of the metaphor of slavery vs. sonship and the
impression he offers of Spirit or Christ-possession can appear to be
somewhat contradictory and confusing when Paul's self-descriptions are
considered.
BoG~o<;,

He refers to himself as a "slave of Christ" (Xptcri:oG

1:10).

At the end of the letter he reminds the audience of the

"stigmata of Jesus" that he bears on his body and indicates that they
afford him some protection from those who would make trouble for him

12

The use of the word "son" rather than "child" here is indicated
by the context. "Adulthood" for daughters was a different status and
social relationship.
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(6:17).

Consistent with this self-portrayal as "possessed" by Christ,

Paul also emphasizes that he moves by revelation and is an apostle by
divine appointment (cf. 1:1,11-12,15-16).

He speaks of his

transformative experience as God revealing His Son "in me" (anoKa.A.u'V<H
•ov ulov a.u•ou €v €µot, 1:16) and no longer living as himself but Christ
living "in me" (ev eµoL) "in pistis" (ev 7ttcrT€t), (2:20).

The quality

of being in some sense an extension of a divine figure or "possessed,"
then, is not entirely negative, as was noted also in Chapter 9.

Paul

appears to expect this emphasis on his "possession" by Christ to enhance
his credibility.
The specific aspects of this portrayal would fit aspects of the
positive view of the galli, with their scars and perhaps tattoos
described as "slaves of the goddess."

Their status as extensions of a

deity would, it must be remembered, bring them accrued honor and
prophetic credibility.

As mentioned in Chapter 9, the issue here is not

only enslavement but also the power and prestige of the divine master to
whom a person is "enslaved."

Part of Paul's rhetorical strategy is to

demote the Law and the Mother and all the crTotxefa. •ou Kocrµou to make
them unappealing as figures to whom a follower would want to assimilate.
This has been seen on several occasions, including the portrayal of
Hagar as the Law portrayed as a Mountain Mother but as a slave concubine
herself, the cr•otxefa. and the Law as subordinate and slave figures in
the metaphorical family system and the crTotxefa. as "weak and beggarly,"
and the epya. v6µou as inferior to the real Buva.µets of the Spirit.
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While both of the relationships which are contrasted, enslavement
to the Law and sonship in Christ, appear to involve some form of
"possession" or extension by incorporation with the guide figure, the
relationship in Christ as Paul describes it is qualitatively different.
He portrays it as an "enslavement" which confronts other enslavement.
As a "slave of Christ," Paul is not concerned with "pleasing humans"
(1:10).

In the face of those "false brothers" at Jerusalem who desire

to enslave the gentiles he "does not submit" (2:5), and similarly at
Antioch he confronts Cephas face-to-face (2:11).

This self-portrayal as

a slave "possessed" by Christ in the "spirit of sonship" grounds his
commands to the Galatians to "Become as I am" (4:12) and to "Stand firm
and do not submit again" (5:1).
While this may be "enslavement" in some sense to a divine figure,
Paul envisions the human relationship founded in such enslavement as
qualitatively different from what he sees in the case of the Galatians'
past experience and its reappropriation under the guise of the Law.

The

new mutuality is expressed in his injunction to them to be "enslaved to
each other through love" Uhn Tfis &ycinris oouA.eueTe &A.A.fiA.ots, 5: 13).
This, perhaps, marks the behavior of "true brothers" as opposed to
"false brothers."
What is suggested here is that this new mode of relationship is
part of what is indicated in the phrase nicrTts XptcrTou.

As "trust" such

a mode of relationship would be consistent with that described by the
metaphorical context of relationship among fathers and sons.

This

relationship is founded on the son-father relationship of Christ and God
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into which the individual becomes incorporated by "trusting" or "having
faith" (ntcrTeuro).

What the individual does is related to what the

Spirit does as it is received in the individual heart.

The outward cry

of "Abba! Father" expresses the individual's incorporation into the
sonship of Christ.

In this action the person is "justified" and the

continuation of the relationship thus established is described as
"justification" (BtKatocruvri).

The relationship with God protects the

person from the punishing or cursing effect of any other forces, divine
or human, as will be discussed further in Chapter 11.
IltcrTt~

XptcrTou can thus be seen as a phrase which describes how the

follower becomes incorporated into the "way" guided by Christ, a "way"
which has a beginning point in both ritual and salvation-historical
time.

The phrase thus indicates both a starting point and a

continuation in that "way" which is also an ongoing mode of relationship
in the community Christ founds.

As a metaphorical adulthood in Paul's

social context, the relationship is understood as most like the society
of adult sons of heads of household, and forms a household under God as
the metaphorical paterfamilias.

To enter into this new adult

relationship, followers must leave behind past enslavement under the
dominion of the metaphorical guardians and especially the Mother, in
whatever form she might be found, whether as the Mother of the Gods or
as the Law.

As the founder of this adult sonship, however, Christ does

not necessarily fit a Greco-Roman ideal of the male head of household.
Entry into a relationship with Christ is, as will be discussed in the
next section and in Chapter 11, entry into an interstitial position.
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10.2.2

Christ and the Interstitial Position

Above we discussed the dense collection of layers of the pattern of
action around the word nlcr•ts found at 3:23-6.

Illcr•ts was seen as the

boundary-marking event between THEN and NOW at a number of levels,
combining an analogous moment in salvation history, in the metaphorical
development of the heir of the household, and the ritual incorporation
of the follower into Christ.

Here we must return to examine the

description Paul provides of what it means to become "sons of God" in
Christ Jesus through nlcr•ts (3:26) at the moment of baptism (3:27).
Paul's description merits reexamination in light of the Anatolian
context described in Part Band of the understanding of Paul's
rhetorical strategy in this context under discussion in Part C.
For the individual, baptism is the marker event between THEN and
NOW.

In relation to God as the metaphorical paterfamilias,

incorporation into nlcr•ts XptcrTou marks the emergence of the individual
from nais status (as a child under a pedagogue or one of the guardians)
to the status and relationship of an adult son of God, in Christ.

13

In

the baptismal ritual the individual becomes a "son of God" specifically
by "putting on Christ" CE:vauco).

The implication is some change of

clothing, whether understood literally or metaphorically, which
"envelops" the individual in the identity of Christ.

13

The image of this

In this present project, the precise relation of "sons of God"
and "sons of Abraham" cannot be adequately addressed in relation to the
Anatolian context. Additional complexity must be acknowledged here
which cannot be fully examined. The implication of adult sonship is the
same in both cases, however.
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"adulthood" achieved in "putting on" Christ is expressed as the
dissolution of three specific divisions: Jew and Greek, slave and free,
and male and female.

To "put on" Christ thus means to enter into the

boundary transgression appropriate to the limen in a ritual of
incorporation.
The statement in 3:28 has frequently been identified as a baptismal
formula,

traces of which may also be seen at Rom 10:12, 1 Cor 12:13, and

Col. 3: 11.

Unique to the version in Galatians, however, is the addition

of the division "male and female," in a slight variation of grammatical
construction from the other two divisions, "ouK €vi 'IouBato<; ouB€
"EA.ATJV, OUK €vi BoGA.o<; oME: €A.eu8epo<;, OUK €vi apaev Kat 8flA.u.

II

While

this is the familiar, "There is neither Jew nor Greek . . . , " it could
also be translated in a variety of other subtly different ways such as,
"Jew is not present (or possible) nor Greek, slave is not present (or
possible) nor free, male and female is not present (or possible.)"

The

division of gender is somehow conceptualized as distinct from the other
two divisions, and Paul sees it worthwhile to include it here.

14

The images, first of "putting on" a divine figure in an initiatory
ritual, and second of dissolving major categorical limitations of
ethnicity,

14

status, and especially gender, take on particular

Whether this was part of the traditional baptismal formula that
Paul and the author of Colossians excluded elsewhere, or an addition
Paul makes here would require a larger discussion of the evidence and
alternative opinions than is possible here. The line of investigation
in this project would suggest that Paul has added it to address the
Galatians' context, but this is not the only body of evidence which
would need to be considered.
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significance when viewed against the background of the cult of Cybele
and Attis.

God, as a male Father, and Christ as the son who gives

access to sonship, form an implicit contrast to the Mother of the Gods
and Attis.

To be baptized as a son of God, not castrated as a nats or

slave (BouAos) of the Mountain Mother, is to be clothed in Christ, not
in Attis or in the cultic-female garb of the galli.
Yet to be clothed in Christ accomplishes a transgression of
categories similar to those that Attis and the galli accomplish by their
castration and change of clothing.

In one sense, Paul appears to

assure the Galatians here that in baptism they have already passed
through the highest form of initiation.
backward step, not forward.

Circumcision would be a

Whatever allure circumcision would provide

by similarity to self-castration on this score is already accomplished.
In this boundary transgression, Christ also provides an
"interstitial position" to rival that of the galli or the "circumcised-

like-ga11i."

What Paul indicates in Gal 3:26-8 is that this baptismal

boundary transgression is not a temporary state to be redifferentiated
once the ritual limen has been crossed but an ongoing
boundary-transgressing state in Christ.

In Christ, the baptized

follower is incorporated into a permanent liminal state as an
"interstitial position" similar to the interstitial position of the

galli in Attis as "neither male nor female" and as "slaves of the deity"
who represent the divine.

Likewise the volatile power of the liminal

interstitial position is available to the Galatians already because of
their baptism in Christ. This puts the community constituted in Christ
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as "sons of God" through nlcr-ric; (3:26) who are "one in Christ Jesus"
(3:28d), in an interstitial position as extensions of Christ.

However,

their position is, by implication, superior to the galli's interstitial
position as court eunuchs of the goddess, since they are sons and heirs,
not slaves, and extensions of the son of the paterfamilias, not of a
mere slave-concubine.
The implication is that incorporation into Christ accomplishes some
of what would potentially attract a young man in the Anatolian context
to be "incorporated" into Attis as a gallus, as discussed in Chapter 8.
In the process, Christ is also cast opposite Attis.

This will become

clearer in Chapter 11 as we reexamine the implications of Christ as a
curse and the role of the crucifixion in the structure of Paul's
rhetorical strategy.
10.3

Summary
In this chapter we have seen that the "Two Ways" structure in

Galatians, examined in Chapter 9, is time-dependent.

We have seen that

Paul views time in three phases which correspond metaphorically to the
development of the male head of household in the Greco-Roman family
system.

The NOW which corresponds to adulthood and incorporation and

being entrusted with the family inheritance was seen to be equated to
the positive "way" seen in Chapter 9.

The negative "way" was equated to

THEN as the time of the future heir's enslavement in childhood.

The

future heir's eventual emergence from slave status into adulthood was
established by his birth status BEFORE THEN.

With the events which

delineated these three phases of development a five-fold structure was
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seen which was reflected at several levels in time.

These included the

salvation-historical, Paul's own "autobiography of salvation" and the
history of his relationship with the Galatians and with the Jerusalem
church, and ritual history, as well as the metaphor of the

development

of the future heir.
The crucial juncture of time for Paul's rhetorical strategy appears
at the marker between THEN and NOW.

In the liminal position formed at

this juncture it is possible by incorporation into one of the guides
over the "way" of THEN, specifically by circumcision which incorporates
the follower into the Law, to move backward.
concern.

This is Paul's major

He wants to continue the Galatians' incorporation in the NOW

both opened and maintained by n{crTts XptcrTou.

We saw that several

aspects of meaning are summarized in the phrase n{crTts XptcrTou, and that
the phrase must be understood as both event and relationship.

Also

included in the ritual incorporation into Christ by baptism is the
aspect of boundary transgression and a continuing interstitial position.
This aspect points us toward the focus of Chapter 11 which will indicate
how Paul presents Christ and his crucifixion as superior to Attis and
his castration.

CHAPTER 11
CHRIST CRUCIFIED AS THE GUARDIAN AT THE GATE:
CURSES AS THREATS AND PROTECTIONS IN
ANOTHER LOOK AT GALATIANS 3:6-14

In the last two chapters we have discussed the basic structure
which undergirds Paul's rhetorical strategy as it appears in the context
of Anatolia.

We have seen that the choice which Paul delineates for his

audience between "Two Ways" represented by circumcision or baptism was
also a choice between forward progress in development or regression.
The choice between the positive way of the Spirit and the negative way
of the Flesh was also a choice between remaining in the NOW or returning
to THEN.

The choice takes place at the crucial juncture in the liminal

time between THEN and NOW, and we have seen that the liminal position
was associated with the multi-faceted phrase

ntcrTt~

XptcrTou.

This chapter will propose further aspects of the convergence in the
liminal position which may be better understood given the Anatolian
context and the structure of Paul's rhetorical strategy being suggested
here: Christ crucified as curse in the context of the Anatolian divine
judicial context discussed in Chapter 3 and in the context of the
castrated Attis discussed in Chapters 6 and 7.

An interpretation of

some of the puzzling aspects of Gal 3:10-14 discussed in Chapter 2 will
be proposed in relation to Anatolian popular religiosity.
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As with
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various aspects of the interpretation proposed above, what is elaborated
here is what would be consistent with the overall pattern and not an
argument which can necessarily stand independently, at least not at this
stage of investigation.

This chapter should thus be read in the vein of

an "alternative solution" as a work-in-progress which emerges from data
from the Anatolian context of Galatians which has not previously been
considered.

Full integration of this "solution" with interpretations

based on elements of the "Jewish zone" will require further study.
The first section of the chapter will consider the notion
introduced in the last chapter of the connection between

ntcrTt~

Xptcr•oG

and the limen between THEN and NOW as it relates to the notion of Christ
as a curse (11.1).

This will be examined in light of the background of

curses in Anatolia and the cult of Cybele and Attis (11.2), and Christ
as a curse will be considered against the background of Attis (11.3).
11.1

IltcrTt~

XptcrToG in the Liminal Position and the Abomination of
Christ Crucified

Given the structure of the "triple analogy" as it corresponds to
THEN and NOW presented in the last two chapters, the aspect of

ntcrTt~

XptcrToG as it relates to the crucifixion merits further attention.
Crucifixion is seen in the liminal position at several points in the
letter and can be seen in several layers in the liminal position between
THEN and NOW shown in fig. 18.

While the crucifixion is inseparable

from the resurrection as the transformative event on all levels, a focus
on the crucifixion will be helpful for a more ample understanding of Gal
3:10-14 provided by the background of the Anaolian context.
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Christ's crucifixion forms the major boundary marker in salvation
history as Paul presents it between THEN under the Law and cr•otxe[a and
NOW in the "new creation."

In Paul's own life "salvation history" he

speaks of the event which marks the difference between THEN as his
former life as a persecutor of the church and a Jew zealous for the Law
and NOW in Christ not only as a "revelation" of "Christ in me" (1: 16)
but also as "co-crucifixion" with Christ (2:19).

Crucifixion of the

Flesh with its passions and desires also distinguishes those who are "of
Christ Jesus" (5:24), and is thus a boundary marker between the "Two
Ways."

The position of the crucifixion as a limen-defining event

provides a context in which to return to Galatians 3.
We have seen in Chapter 9 that Paul reminds the Galatians of the
"public display" or "public writing" (rrpoeypcicpri) of Christ crucified as
i f it should have in some way warded off the "evil eye"

(3: 1).

It was

suggested that this could indicate an apotropaic function for the image
of Christ crucified.

This would be consistent with position of the

crucifixion in the liminal position in the structure of time as it has
been described, as is indicated in fig. 19.
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Marker

NOW

THEN as Time Ruled by
Law-Mother and L•OLX8LU

Crucifixion of Christ

NOW as Time of Sonship
in Christ

Law-Mother Who Casts
"Evil Eye" Mania of
Circumcision

Image of Christ
Crucified as
Protection

Galatians Protected in
Gospel Without
Circumcision

(Paul Dies to Law)

(Paul Dies to Law
As Co-Crucifixion)

(Paul Lives in Christ)

(Flesh)

(Crucifixion of Flesh)

(Spirit)

THEN

Fig. 19.

The position of the crucifixion at the limen.

What can be seen in this juxtaposition is that the crucifixion
opens the way into NOW from THEN by killing the control that the guide
of the former way, whether designated as Law or Flesh, had over the
follower.

The crucifixion is thus quite coherently associated with the

limen of initiation into the new way.

Yet it also appears in Paul's

portrayal to "guard the gate," to form a protection for the new initiate
into Christ from the pursuit of the past forces of control which might
try to overtake him and bring him back to into the domain of THEN, ruled
by the Mountain Mother in whatever form she might appear.
Thus the image of Christ crucified can be seen as apotropaic
against the Law's cursing or entrancing power.

To use Mary Douglas's

words about the power of "abominations" in the liminal position, "Then
suddenly we find that one of the most abominable or impossible
[abominations] is singled out and put into a very special kind of ritual
frame that marks it off from other experience."

That "abomination" has
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tremendous power.

1

Here Christ crucified has this tremendous power of

the limen and guards the "gate" to NOW against the Law as a threatening
figure or curse-laden text.

2

In the process, as we will see, Christ and

his crucifixion is proposed as a more effective and abominable
abomination than Attis and his castration.
Abomination and Curse: Curses in Galatians

11. 2

The role of cursing as threat and protection in the Anatolian
context can be seen in this connection.

The double curse at Gal 1:6-9

forms an initial example, which should function as a warning to the
Galatians.

Given the Anatolian context, it probably is intended to

function more than rhetorically.

While the curse is against the

preachers, it also sets boundaries for the Galatian audience enforced by
their belief in the real effectiveness of curses.

By invoking a curse

to protect the gospel as he preached it originally, he hopes also to
protect the Galatians from any other influences.

He specifically wards

off the influence of others who might present themselves as angeloi from

1

2

See 6. 3. 1.

Christ crucified also has apotropaic significance in Paul's
reference to the marks on his body. He raises them up to ward off the
menace of anyone who would trouble him. Just as Christ crucified guards
the "gate" of time from the menace of the Law, so also the marks of
Christ protect Paul.
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heaven (1:8), as some form of messengers from a deity known and obeyed
in the Anatolian context, as was seen in Chapter 3.

3

Cursing takes on a more complex significance in Gal 3:10-14,
however.

This passage poses a series of difficulties which were

discussed in Chapter 2.

We can now return to these to propose a revised

interpretation based on what we have seen of the context of Anatolian
popular religiosity and of the structure of Paul's rhetorical strategy
in Galatians.

Negative Portrayal of Law

11.2.1

The basic factor of the negative portrayal of the Law which
pervades the letter appears at its most extreme when Paul identifies the
Law as a threatening curse (3:10,13).

While nothing in the

interpretation of Galatians proposed here or in the previous chapters
does much to mitigate this negative portrayal of the Law, it can be seen
that the intensity of Paul's negative portrayal stems not so much from a
direct antagonism to Judaism or the Law itself as from the
identification Paul makes between the Law as it functioned in his own
"pre-Christ" experience and the Mother of the Gods in his audience's
"pre-Christ" lives.

This identification originates, in turn, not from

some inherent quality of the Law itself so much as from the association
of circumcision and ritual castration.

3

The aspect of the Law as a

Paul's curse also functions as an agonistic curse against his
opponents. See Faraone, "The Agoni st i c Con text. "
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threatening curse as Paul portrays it in Gal 3:10-14 must also be seen
in this light.
To understand this it will be helpful to recall the context of the
divine judicial system in Anatolia, explored in Chapter 3.

We saw that

a petitioner would seek a resolution for an offense by placing a curse
or "judicial prayer" before one or more of the enforcing deities in the
form of a written petition or a scepter placed in the temple or both.

A

curse could also be written to invoke the deities' response as
protection against some offense which might occur, as in the case of the
many protective funerary curses.

The curse or petition incites the

seeking and punishing action of the enforcing deity, as a kind of
"roving eye" which is powerful to effect punishment once the deity
identifies the culprit.

The seeking continues unless and until the

scepter is removed or the curse erased, or until a confession is made
publicly in some visible form.

4

In some cases this removal was

described in the language of manumission from slavery.

5

What can be

seen is the integral connection between the written word and the action
of the deity.
With this "divine judicial system" in the background, the Law both
as text and as "figure" takes on a meaning from its context with which
Paul must contend.

Circumcision, as he sees it, would align the

4

The visible form that we can identify are the confession
inscriptions discussed in Chapter 3. If other forms were used they may
not survive or may not be clearly identifiable.
5

below.

See the discussion of the Auipov inscriptions at 3.2.4.2 and
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Galatians with the Law cast as a Mountain Mother and put them in a
relationship of fear of the Law as a text which the Law-Mother enforces
by threat of punishing action.

The problem with the Law is not found so

much in the Law itself or in Paul's attitude toward it because of his
experience in Christ as what it would mean for the Galatians.

6

Paul also uses the meaning that the Law would derive from the
Anatolian context for his own rhetorical purposes.

The introduction of

the idea of Law as a curse would pose a real threat to an Anatolian
audience, given their concept of a divine judicial system.

In the

background is the picture of the temple where written curses are left,
perhaps with a scepter, as a written indictment against an offender whom
the deity will "seek out" with effective vision until a just punishment
is rendered.

If we think of the Law visually in those terms from the

viewpoint of an Anatolian, the threat of the Law as a curse becomes
terrifying indeed.

While the letter gives us no reason to assume that

the Galatians knew much of the content of the Jewish Law, they would be
likely to be aware of what copies of it looked like in Jewish synagogues
and temples.
it.

If they had not seen it, they would probably know about

Consider the belief in the inherent power of written words backed

by the awesome power of an omnipotent deity.

Then consider scrolls and

scrolls of words describing possible offenses which could produce divine
punishment without warning.

6

Then hear Paul's quotation from that very

The contention here is that Paul interprets his own experience
(e.g. "dying to the Law") with a persuasive purpose for the Galatians.
His primary concern is not his own relationship to the Law but what he
fears the Law will do to the Galatians.
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set of words that "Cursed is everyone who does not remain in all the
things written in the book of the Law to do them." (3:10)

Considering

the many words and the power of the "divine roving eye" to enforce them,
this would be an ominous threat for his audience, a threat from which
they would desire protection.

7

The Law here, as a curse or judicial

prayer writ large, functions not just as a threat of punishment for a
specific offense or an individual culprit but as a broad protection
against offense in general, a curse on a salvation-historical scale.
Self-Evidence of "Epya Noµou as a Curse

11.2.2

In Chapter 2, one difficulty of Gal 3:10a-b was discussed, that
Paul somehow assumes that it would be self-evident that to be

E~

epyrov

v6µou is to be "under a curse," and that this explains the previous
verse, that those who are from n{cr•ts are blessed with the n{cr•ts of
Abraham (3:9).

While Paul's citation of Deut 27:26 in Gal 3:10c

explains the notion further, given the interpretation of Gal 3:1-5 given
in Chapter 9 the notion of epya v6µou as "under a curse" would not be
jolting to the audience.

If a picture of the Law as a figure who casts

the evil eye is emerging, then being overtaken by the mania or evil eye
and hence performing the epya of such a figure would be readily
intelligible as being "under a curse."

The epya would be a sign of such

a curse just as BuvaµEts are signs of divine possession.

7

The power of anyone who could read and interpret that text would
also be immense and could lead to the kind of social relationship
("slavery") with which Paul contends.

642
11.2.3

Reversals of Plain Reading of Citations from the OT

The citation of Deut 27:26, as the first of what appeared in
Chapter 2 to be reversals of a plain reading of the Jewish scripture,
further explains this for an Anatolian audience.

We should recall that

Deut 27:26 is a warning to obey what is written in the Law, and would
indicate that doing what is written is a blessing while disobedience
brings a curse.

That is how a Jew or someone familiar with Jewish

scripture would hear it.
Paul, however, quotes the verse not to Jews but to Anatolian
gentiles in their own distinct divine judicial context.

He cites the

curse as a threat to warn them away from the entire domain or "zone" of
the Law-Mother and the Law as the text she would enforce upon them.
Once being "possessed" by the apya, of the Law, the curse written in it
applies in full.

When the "roving eye" has identified its mark as one

of the "a,vori•ot ra.A.ci't"a.t," the huge scroll of the written Law takes
effect and the person so "spied out" must comply or risk the
consequences.
The same twist applies to the second of the puzzling citations
mentioned in Chapter 2.

At Gal 3:12 Paul cites Lev 18:5.

Heard from a

Jewish perspective, it declares that obedience to Law is life-giving.
For his Anatolian audience, Paul knows, however, that in the context he
has already provided, the words are a threat of permanent consequences.
Like the galli who have been marked by the apya, of the Mother of the
Gods and must live forever with what they have done to themselves under
the control of her mania, those who let themselves be circumcised. as a

643

mark of the epya of the Law must live forever with the consequences,
which include the massive force of the applicability of the entire
written word of the Law.

Those who "do these things" must forever live

in the domain of the Law, cast as Mountain Mother and Anatolian enforcer
deity.
11.2.4

Questions in Galatians 3:13

Given the fact that the Law is written and enforced by an
omnipotent deity, why is it not simply "the way things are?"
is that that was, indeed, the way things were THEN.

The answer

Christ's

crucifixion, as has been said, opens the way into NOW in which the
"curse of the Law" no longer has force.

How this operates in the

Anatolian context is seen in a new interpretation of Gal 3:13 offered by
proposing some answers to the questions posed about it in Chapter 2.
To review, the verse reads, "Christ redeemed
the curse of the Law
curse for us (unep
('EntKaTapa•o~)
~uA.ou).'"

(KaTapa~

~µrov

(€~~y6pacrav)

TOU v6µou) when he became

us from

(yav6µavo~)

a

Ka•apa), for it is written, 'Cursed

is every one who hangs upon a tree

(o

Kpaµaµavo~

€nt

The questions included: how Christ is considered to have

"become a curse," what it means that Christ "redeemed" us from a curse
by becoming a curse, how Paul can dare to speak of the "curse of the
law," and how "hanging on a tree" is explanatory.
We have already discussed how the Law could readily appear as a
curse in the Anatolian context and how threatening it would be.

Paul

describes Christ's action to remove "the curse of the Law" using the
verb

e~ayopal';;c.o,

"to redeem."

Christ's action appears to function in
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much the same way that some of the confession steles removed or
dissolved the curses or judicial prayers against individual culprits.
He "redeems" the curse in much the same way that the A,{rc-pov inscriptions
removed the punitive effect of curses or offenses against the deities
which would place the culprit under punishment, as was discussed in
Chapter 3.
Like the A.uTpov inscriptions, the removal of the curse at Gal 3:13
uses the language of manumission from slavery, consistent with Paul's
concatenation of polar oppositions discussed in Chapter 9.

Christ's

"redemption" from the curse of the Law THEN to the blessing of the
ntcrTtt; of Christ and Abraham NOW corresponds to "redemption" from
slavery THEN to adult sonship NOW.

8

The time of the rule of the Law as

one of the crTOLXEta TOU Kocrµou and as a Mountain Mother enforcer deity
is ended in Christ's "redemptive" action of crucifixion which makes the
Law ineffective "for us" as a curse writ large and powerless as a
master-deity.
The means by which Christ accomplishes this "redemption" Paul says
is "by becoming a curse for us."

We saw in Chapter 2 that this could

mean becoming the object of a curse, and that various interpretations
have included understandings of Christ as a scapegoat while others have
emphasized the notion of "interchange."

In the context of the Anatolian

divine judicial system, Christ as a curse himself could also take a
protective role to counter the threatening curse of the Law.

8

The public

Blessing is impelled by the written word of scripture as a
BEFORE THEN condition in the promise to Abraham.
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inscription of Christ crucified

('I~crou~ Xptcr•o~ npoeypa~~ ecr•nuproµ£vo~.

3:1) could indicate such a protective function.

In the divine judicial

system in which the Law would appear as a threatening curse, "becoming a
curse on our behalf" could thus mean something closer to "standing as a
curse on our side."

The image of Christ crucified, whether vividly

described or visually or dramatically represented, could take the place
of a scepter which would represent a curse.

The implication is that

Christ himself stands as the scepter would.

It is not just his image

which stands crucified but he himself at the "gate of salvation history,
as a "counter-curse" powerful enough to cancel the curse of the Law.

9

The protective power of Christ as a curse derives nevertheless from
the crucifixion as an abomination.

Crucifixion provides evidence that

Christ has become a curse or cursed under the Law because of the quote
Paul cites from Deut 23:13.
is written,

He becomes a curse or accursed because "It

'Cursed is everyone who hangs upon a tree (or wood beam).'"

A reading of this verse in the context of Anatolia can offer another
layer of meaning.

Behind that tree on which the accursed one hangs are

we must consider the images of Attis.

10

One image is Attis as the pine tree.

Paul's quotation from

scripture would evoke in the minds of Anatolian listeners the scene of
the tree hung with images of Attis and his funeral entourage who mourn

9

The image created functions at a cosmic and meta-historical
level envisioned on the basis of what was done in local worship sites.
10

Images of the flayed Marsyas must also be taken into
consideration, but a study of his function in the religious life of
Anatolians is beyond the scope of this project.
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him and who bury the tree as a surrogate for his body to remove the
curse from the land.

Attis who has caught the eye of the goddess

because of his comeliness and who has consequently been infused with her
jealous rage so that he castrates himself and dies has surely become the
object of a "curse."

Yet as the tree, mourned and buried, he also

removes the curse so that the people and the land may be blessed.

In

this sense he has a meta-apotropaic function similar to Paul's portrayal
of Christ.
A related image of Attis is seen in the galli as his surrogates.
They begin with the declarations of the guilt of disloyalty also heard
from Attis himself in the mythic narratives.

As the mania of the

goddess seizes them, they mutilate and bloody themselves, pouring forth
a desire to show absolute loyalty to the goddess who holds them in her
power.

Like Attis, they also bear the "curse" of the goddess's glance

and enact it upon their own bodies.

With their own blood they offer

expiation for their offenses against her, to remove the curse.

In doing

so, they step into the liminal position as a cursed condition and thus
function as a protection or "buffer" for the community for the goddess's
awesome power.
In the divine judicial system writ large, as Paul presents it to
his Anatolian audience, Christ has functioned for those "under the Law,"
for the Jews in the first instance, in the same way that Attis and the
galli function for the Anatolian communities under the power of their
guardian goddesses.

He becomes that protection in the limen to protect

the people from the curse of the Law.

At the same time, his crucifixion
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takes the place of the self-mutilation induced by the mania of the
Mountain Mother or by the evil eye of the Law.

This gives the Galatian

gentiles a picture of effective action that they can understand.

This

is the "abomination" in the liminal position that Mary Douglas
discusses, which becomes the source of power.

Christ crucified

functions in the same way as Attis castrated.

Yet this does not cast

Christ as "a mere Attis," something Paul would in no way concede.
Christ functions as Attis but he and his action are viewed as
definitively effective.
11.3

Attis and Christ in the Liminal Position
In isolation the reference at Gal 3:13 to Christ hanging on a tree

would not provide sufficient evidence for a comparison to Attis, yet it
becomes intelligible in the larger analogical structure of Galatians.
Both are figures who personify the power of the limen, both as
abomination and as boundary-transgression.

We have already seen the

similarity of Christ's boundary transgression as Paul expresses it at
3:26-9 to that of Attis, particularly in his emphasis on the
transgression of gender categories.

Here we have seen that Christ also

takes the place of Attis as a curse and an abomination who fills a vital
function in the protection of his community.
What distinguishes Paul's Christ from Attis, however, is the nature
of the limen in which he stands crucified.

Attis as the pine tree cut

and mourned and buried in the annual festival and as the androgynous
liminal shepherd-king stands between societal categories and between
seasons.

He and the galli who represent him stand also in the volatile
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limen between the awesome Mother of the Gods and the communities devoted
to her, as extensions and mediators of her power.

Attis does not stand

in a historical limen as Paul's Christ does.
Paul presents Christ's crucifixion as a single effective action in
history.

This makes it different from the action of Attis.

Because

Attis perpetually mediates the power of the Mother of the Gods as her

"puer forever," he and the galli like him represent the phase of
enslavement in Paul's developmental structure of time.

Christ "redeems"

followers from that phase of time not by perpetually mediating the power
of the Law-Mother in childhood-enslavement but by an action which opens
another phase of history over which neither the Law nor the Mother
rules.

Circumcision would perpetuate that relationship to the

Law-Mother, but in baptism and reception of the Spirit, followers pass
ritually into the new phase of time and thus join in the Son-Father
relationship as the adulthood Christ represents.

The crucifixion marks

that passage and in it, for Paul, the curse of the Law and the power of
the Mother are both broken and the time of "blessing" can begin.

11

The "adulthood" into which followers become incorporated in Christ,
however, bears some significant similarities to "adulthood" in Attis.
Christ crucified, in whom there is "no male and female," after all, is
not the expected image of the adult Greco-Roman citizen male.

Like

Attis, as a boundary transgressor and an abomination he forms a

11

The relationship of this blessing to status as "sons of Abraham"
is a significant issue for subsequent investigation.
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perpetual limen, and his followers form an interstitial position, not in
the existing society but, for Paul, in the interstices of time.
Summary

11. 4

In this chapter we have seen how the curse language in Galatians
can be understood in light of the divine judicial system of central
Anatolia and in the context of the structure of Paul's rhetorical
strategy, described in Chapters 9 and 10.

This has provided a context

for Paul's portrayal of Christ's crucifixion against an Anatolian
backdrop.

Christ is seen as a permanent liminal figure similar to

Attis, but he stands crucified at the limen of a history which makes
possible a "new creation" or a "new foundation," not in the interstices
of divine and human in the previous phase of history.

CHAPTER 12
SUMMARY OF CONCLUSIONS AND A RE-READING OF GALATIANS
This dissertation has attempted to read Galatians "on location."
To do so has meant an extended detour from the text of the letter itself
through the world of the audience in central Anatolia of the first
century C.E., a world where people were continuing to construct meaning
for themselves in a bewildering array of overlapping "zones."

In this

summary chapter, we will briefly review the picture of that world which
has emerged and the rhetorical situation for Paul when he finds that
adherents to his "gospel" are being confronted with the choice to be
circumcised (12.1).

Then we will outline the ways in which Paul draws

both positive and negative constraints from the Anatolian context which
has been described (12.2).

Finally, a review of the letter itself in

order will provide the real "re-reading" (12.3).
12.1

A Review

12.1.1

The Picture in Brief: Anatolian Popular Religiosity

of the Context of Galatians

A picture of the first century Anatolian world emerges as life
lived in full view of powerful deities who effectively enforced a form
of retributive justice.

Among them the Mother of the Gods, ruling from

the local mountain as an overseeing physical presence and nurturing her
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children in the cities and towns devoted to her from her forested flanks
and the fertile plains below them.
Representatives of the Mother of the Gods, whether as wandering
bands of galli or as servants in her temple state, display her power in
bloody manifestations of her mania.

They become permanently "possessed"

by her when they castrate themselves under the influence of her mania, a
"possession" continuing in ecstatic blood-letting displays.

For

Anatolian devotees of the Mother, such displays would be reminders of
their Mother's power.

Those in whom the Mother worked so visibly would

be figures who commanded her followers' attention, both becase they were
her extensions and because of the other boundary-transgressing aspects
of their identity as galli.

In an interstitial position between divine

and human, they also transgress the boundary between male and female in
a manner which draws attention.

Like the court eunuchs of absolutely

powerful divine monarchs, they form an interstitial "buffer" for the
deity's absolute power by embodying the negative element of her power in
the "abomination" of castration.
As castrated figures, the galli represent not only the Mother of
the Gods but also the divinized priest-king Attis associated with her as
a mythical figure.

The myths of Attis provide some means to understand

the process by which young men became galli in what would be the
"highest form of initiation" in the cult.

These myths and narratives of

cult ceremonial displays also show us the role of Attis as the focal
point of mourning in the form of a pine tree in the rituals in which the
community pours out their grief together with their Mother.
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We see, then, the city or town and the countryside, with the
mountain looking down upon a people whose lives are kept in order by
their Mother-Master.

The Rhetorical Situation in Brief: Paul's Gospel Meets the
Law-Mother

12.1.2

Enter Paul with a message about Christ crucified and risen.
Apparently he succeeded in drawing the eyes of some of these Anatolians
to a new "abomination" in the form of Christ crucified (3:1).

The

gospel that Paul attempts to communicate to these Anatolians, however,
is not simply "new characters in an old plot" but a whole new
relationship which he has discovered in his experience in Christ.

1

The

"abomination" of Christ crucified forms a means of entry not simply into
another cult of one of the deities but into a new kind of relationship
with the only God and into a new phase of history.

Some of these

Anatolians have responded to Paul's preaching about this gospel whether
or not they fully understood it according to Paul's vision.
In Paul's absence, someone promotes the idea that these Galatian
Christians ought to be circumcised.

Paul hears about it and recognizes

the danger circumcision poses for the gospel of Christ as he understands
it.

The similarity of circumcision and castration in the Anatolian

context presents an attraction for circumcision as the "highest form of
initiation" in a new cult and threatens to reconstruct the same pattern

1

Paul's own experience has not been the focus of attention here,
but it can be assumed that what he perceives as negative relies upon an
experience in which Christ replaced the Law as his "center of gravity."
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of relationship with the deity and divine representatives that
castration represents.

Paul must show them this danger and dissuade

them from circumcision before it is too late.

A Review

12.2

of Paul's Rhetorical Strategy

To address this situation and defend the continued development of
his gospel in the lives of the Galatians, Paul carefully constructs a
letter.

His strategy relies on his understanding of the popular

religious context of his audience.

To succeed, his strategy cannot

simply jettison all of that context.

Paul must rely on some elements of

the popular religious understanding of his audience for positive
associations with himself and his gospel in order to prevail against
what he has identified as negative.
Paul's rhetorical strategy relies on an analogical identification
of the Law and the Mountain Mother, as has been seen in what has been
called the "triple analogy."

The exigence of the rhetorical situation,

as has been suggested, was probably produced by the similarity of
circumcision to the castration which was the most distinguishing feature
of the Mountain Mother's ritual attendants.

Indications of the galli

and Attis can be seen as part of the rhetorical situation at several
points in the letter, even though they are not explicitly named.

It is

not surprising that castration would provide a negative association
(which is made explicit at 5:12).

What is unexpected is the content of

the positive associations found in the letter.
The galli and Attis are, like Christ, occupants of a liminal. or
"interstitial" position.

As such they have the double-valent quality
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discussed in Chapters 5, 6, and 7, which makes them the objects of
ridicule on the one hand and worthy of respect and awe on the other.
Part of the complexity of Paul's rhetorical strategy is that he is able
to associate circumcision with castration as a negative aspect while
also appropriating to Christ and baptism the aspects of the galli and
Attis associated with the creative power of their liminal state.

What

is considered positive and what is considered negative are not, however,
what might be expected from the viewpoint of the satirists who provide
us with so much of our information about the galli.

To see this we need

to review the structure of the analogy with a view first of the negative
associations, then of the positive, and then of the associations which
continue to be "double-valent."
12.2.1

Negative Associations

The basic analogy can be expressed, "Circumcision is to the Law as
castration is to the Mountain Mother," or "To be circumcised means to be
enslaved to the Law just as to be castrated means to be enslaved to the
Mountain Mother."

In contrast, "To be baptized and to receive the

Spirit is to be freed in Christ and ih relation to God."
Circumcision is associated with castration on a number of levels.
Each aspect is contrasted to baptism and reception of the spirit.

The

most obvious identification is that both are actions on the flesh,
specifically upon the male genitals.

The resulting permanent changes

function as indexing signs par excellence.

Being circumcised as a Jew

makes a man a Jew with as much inherent certainty as being castrated as
a gallus makes a man a gallus.

Identification with the churches of
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Christ in baptism, on the other hand, relies on a ritual which does not
change the flesh but the spirit.

The relationship must be maintained as

and ongoing relationship, not as a physical sign which is inherently
permanent.
As an indexing sign, Paul also associates circumcision with
castration as a mark of permanent enslavement.

This relies, as has been

seen, on the picture of regression in development, back across the
developmental-ritual line which incorporates the male with the society
of adult male heads of household and into re-incorporation with
childhood association with slaves as a permanent state.

Paul associates

circumcision at this developmental juncture, rather than in infancy,
with the castration that puts the galli into a state of permanent
adolescence and permanent enslavement to their goddess.

Associated with

this role as well is the continuous obligation to self-punishment as the
"obligation to the whole Law."

Circumcision, like castration, also

marks incorporation into a city enslaved under a deity.

Baptism and

reception of the Spirit, on the other hand, mark incorporation into
"free" male society.
The negative associations of circumcision and castration rely
primarily on the relationship of enslavement marked by each action on
the flesh, in Paul's view.

However, enslavement itself is not

necessarily negative, as has been seen.
significant as well.

The identity of the master is

Paul plays upon negatively perceived qualities of

the Mountain Mother first as an enslaving deity which he associates with
the Law.

Then he demotes both to enslaved status.
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As an enslaving deity, the ability of the Mountain Mother to incite
a self-destructive mania in her devotees is associated with the Law as a
negative quality.

The power of the Goddess and the power of the Law are

associated as threatening and destructive forces, as figures which can
cast an "evil eye" and who will enforce a written curse.

Circumcision

is portrayed as a self-destructive action carried out under the
influence of the goddess-Law's "mania."
a destructive master deity.

It incorporates the person with

Baptism incorporates the person with

figures who are portrayed as life-giving to the person and to the
community, by reception of the Spirit.

Possession by a divine figure is

not the issue so much as the quality of the figure by whom one is
"possessed."
The relative power and position of the figures are also unfavorably
compared.

To be incorporated as a slave to a powerful deity could have

significant positive appeal.

Such a slave could even experience a

certain pride in the self-destructive actions inspired by his "master
(Kup{a)

deity" because they reveal her awesome power and the slave's

identity as the extension of such an awesome goddess.

Thus, as has been

seen, to associate the Law with the Mountain Mother even in her
destructive aspect would be insufficient for Paul's rhetorical strategy
to dissuade the Galatians from circumcision.
much power as he can from the combined image.

He must also remove as
He does this by appealing

to the power of the Law as words to portray the Law as a figure.

He

identifies the figure of the Law with the Mountain Mother allegorically
in the role of the slave-concubine of Abraham.

In doing so he brings
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the goddess down to human proportions as a woman and even lower as a
slave, and the Law comes down with her.

Incorporation by circumcision

or castration as the the son of such a slave-concubine would, Paul
hopes, lose its allure.
Baptism and reception of the Spirit, on the other hand, incorporate
the person as a the son by a legitimate wife.

The power of the positive

female figure in the allegory is not the greatest consequence.

She is

Jerusalem above, higher than the Mountain Mothers, and she rejoices
where the slave-concubine Mountain Mother mourns and weeps.

The real

comparison, however, consists in the fact that by means of her the son
is incorporated with the "real God" who is the Father.
Negative associations of the opposition with the cult of the
Mountain Mother can also be seen in the portrayal of some of the
behaviors of the advocates of circumcision as galli-like.

This was

suggested as probable in the accusation that they fawn over the
Galatians to serve their own purposes and in their "boasting in the
flesh."

The first several items listed as behaviors which are works of

the flesh also have strong correspondence to the known or widely
suspected activities of the galli.

Other activities of the circumcision

advocates, such as the furtive spying of the "false brothers" at
Jerusalem and the characterization of them as "accusers," are probably
based on Paul's view of the opponents' actual behavior.

The related

negative behaviors which produce community discord and activity
described as "devouring each other" indicate Paul's fears for these
communities under the destructive influence of the negative guidance of
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the Flesh and the Law.

Paul's self-portrayal and his descriptions of

the "fruits of the Spirit" and "pistis working through agape" are, by
contrast, cast in a very positive light.
Negative associations between circumcision and the cult of the
Mountain Mother are thus seen in the relationship of slavery, in the
identity of the enslaving force, and in the behavior of the "enslaved."
Yet, as has been noted, such an association with castration as negative
is hardly surprising.
picture.

What is unexpected is what is missing from this

Given the portrayals of the cult by the Greco-Roman satirists,

what would be expected is a negative association based on the effeminacy
of the galli and their disturbing gender transgression.

Just the

opposite proves to be the case.

12.2.2

Positive Associations

In Part B we saw that Attis and the galli occupy an interstitial
position which transgresses the boundaries characteristic of the
Greco-Roman world.

In Attis and the galli, the eastern "barbarian" king

is also the western Greek shepherd-deity, the human is an extension of
the divine, death is a form of life and life a form of death, and male
and female are confused in a liminal state of perpetual adolescence.
The most prominent of these boundary transgressions is the gender
confusion.

This gender transgression is precisely what Paul makes a

special point of assuring the Galatians that they have accomplished when
they "put on Christ" in baptism.

While a negative assoc.iation is made

with the perpetual adolescence of Attis and the galli and their
perceived failure to develop fully as adult males, Christ is positively
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"not male and female."

To "put on Christ" is to step into the limen

between genders with him, whether individually or as a community, and
this is a good thing according to Paul.

What this means concretely in

the life of the community is unclear, however.

While there is no reason

to assume that the Galatian gentile Christians clothed themselves as
"transvestite Christs" after their baptism or that the "re-clothing"
represents a permanent change of costume as it would for the galli,
their gender ambiguity itself is viewed positively.
The other boundaries specifically transgressed by Christ in the
liminal position are the ethnic boundaries between Jew and Greek and the
status boundaries between slave and free.

The boundary demarcation

between Jew and Greek is so inherently connected to circumcision as the
major issue in the letter that Christ's transgression of this boundary
is obviously necessary.

This is the major limen formed in the event of

Christ.
More complex, however, is the division between slave and free.
Much of the letter relies metaphorically upon this division.

"Free" is

the category to be in, incorporated into the society of other free adult
male heads of household.

"Slave" is the category not to be in.

Yet

this is a boundary transgressed in Christ, according to the baptismal
formula that Paul apparently cites (3:28).

This formula is

understandable as integral to the context, not just as a quotation, if
status or categorization according to the "human way" is distinguished
from the metaphorical status and categorization according to the "divine
way."

Throughout the letter the "human way" is associated with the mode
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of relationship between slave and master while the "divine way" is
associated with the mode of relationship between fathers and sons as
present and future heads of household and among male heads of household
in free society.

In baptism in Christ such division at the human level

is transgressed.

The divine mode of relationship is possible in the

liminal space created by Christ because of the transgression of the
human status boundary.
The importance of Christ's presence and action in the liminal
position as a liminal figure is readily apparent.

Here other positive

associations are found between Attis and the galli who represent him and
Christ.

We saw that the role of the image of Christ crucified as "hung

on a tree" can be seen against the background of Attis on the tree and
as the tree.

Both the castrated Attis and the crucified Christ have

immense power in the liminal position as "abominations" which can absorb
and transform the awesome destructive power of the Goddess and Law to
curse by word or by eye, or both.

Such power as an "abomination" in the

liminal position is viewed positively.

The analogical relationship

could be expressed, "Christ crucified is to the Law and the Curse of the
Law as the castrated Attis-Tree is to the Mountain Mother."

Crucifixion

thus takes on the positive function of castration as an abomination.
Paul's own identification as Christ's slave and as Christ's angelos
also appropriates the thorough identification of the galli with their
deity as positive, even though the relationship of slavery is otherwise
viewed negatively as has been much discussed.

What he appropriates

positively is the prophetic role of the galli and other "angeloi" of the
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deities.

Paul establishes the authority of his words primarily on the

basis of their divine source, and his credibility is greatly enhanced
for his audience by his identification with a divine figure, as has been
discussed.

The thoroughness of Paul's identification with Christ

crucified, in co-crucifixion, also mirrors the complete identification
of the galli with Attis, by "co-castration."

He thus takes up not only

the power of the divine figure as divine but also the power of the
abomination of the divine figure's actions.
Paul manifests this "co-crucifixion" in the marks of Christ upon
him.

This forms another positive association with the galli.

The marks

upon them show the power of their goddess and her claim upon them.

As

part of their "marked" identity, they are protected by her power and can
enter unharmed into poisonous vapors.

Likewise with the voice of her

drums they can ward off the threats of the lions.

Paul, likewise,

marked with the stigmata of Christ is protected from those who would
attack him.

In the strength of this protection he "stands firm."

What can be seen in this is that the position of Christ crucified
in the limen makes identification with the crucifixion an essential
element of baptism for all participants.

Circumcision is negatively

identified with castration as a mark of enslavement to a weaker divine
figure.

In that sense, as an action upon the flesh, circumcision is

undesirable and negative because it is too much like castration.
Baptism as an action involving the Spirit is positive by contrast.
circumcision is also inferior because it is not abominable enough.
Christ's crucifixion as an abomination is positively powerful like

Yet
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castration, but more so.

Baptism brings the participant under the

protection of the power of the crucifixion as "a curse for us."
What can be seen in Paul's use of both positive and negative
associations with the cult of the Mountain Mother is, on the one hand,
that the creative power of the limen is essential in Paul's
understanding of Christ and that power must also be positively
acknowledged in Attis and the galli.

On the other hand, the negative

associations are primarily based on an image of developmental
regression.
12.2.3

Ambiguous Associations

More ambiguous are the elements of the pattern as they relate to
the identity of the galli as the court eunuchs of the goddess.

By

reliance on Christ as the seed of Abraham who creates an ongoing family
lineage of "true sons" by pistis, Paul indicates dependence on the deity
for a family lineage.

Such dependence is an aspect of the "natal

alienation" of court eunuchs of both divine and human rulers.

Able to

establish no family line of their own, they are truly slaves not only
because their offspring have no legal recognition as theirs but because
they can have no offspring.

In this sense, the sons of God in Christ

inherit the Kingdom of God as extensions of the deity, just as the galli
"inherit" as court eunuchs.

This is expressed in relation to Christ as

a death to the former self which functions metaphorically as the social
death of slavery.

Paul as a "slave of Christ" in the divine way,

similar to the galli, gives up his former self in his death to the Law
and the "human way."

His only lineage is in Christ.
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The difference, however, is in the mode of relationship and the
ongoing life assumed at several points in the letter.

The mode of

relationship has already been much discussed, so that the contrast of
the relationship of monarch and court eunuchs to the relationship of
father and sons should be self-evident.

The ongoing lineage would also

be seen in the resurrection which begins in Christ's being raised from
the dead and is seen in the contrast of "dying to the law and living to
God."

"Our" mother as Jerusalem above also indicates this assumption.

This life stands in contrast to the social death of slavery in a literal
or metaphorical temple state which would characterize the court
eunuchs.

2

Passage from death to life happens in the liminal position where
the creative power is also found.

Paul's rhetorical strategy upholds

the importance of Christ's role in forming that liminal position as an
opening from THEN to NOW and into the future, in establishing that
liminal or interstitial position as a "New Creation," and in guarding
the limen against the reintrusion of the categorization of the Law.
Paul thus stands upon his gospel of Christ in the limen.

With Christ in

such a position he, like the galli, becomes both the luminous focus of
attention and the object of accusation and ridicule.

2

He does not,

Throughout this summary, the contrast of the Hellenistic
understanding of the polis and the divinely ruled temple state can be
seen. Paul's vision could be further analyzed in terms of the project
of "Hellenization" of the "enslaved barbarians." This is a related
project beyond the scope of the dissertation.
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however, concede the re-establishment of the boundaries he believes
Christ has broken.
12.2.4

Summary

What has been discerned, then, is an undergirding structure for
Paul's rhetorical strategy, based on the negative identification of the
Mountain Mother with the Law and of castration with circumcision.

The

contrasting positive alternative relies, however, on some positive
associations between elements of Paul's gospel and familiar figures and
patterns in Anatolian popular religiosity.

To see this undergirding

structure has required examination of the parts of the letter out of
order and in pieces.
12.3

A Review

It remains to review the letter as it was written.

of the Letter

Perhaps the clearest way finally to summarize the long journey of
this dissertation is to return to the letter and to reread it in the
order it was written, incorporating what has been set forth.

The core

of the letter (2:15-5:1), which contains the passages which have been
discussed at length above, will be retranslated and reviewed, mostly
verse-by-verse.

The portions of the letter which precede and follow

this core will be treated in summaries by section.

This division of the

letter has been made to focus attention on how the underlying structure
of Paul's strategy unfolds in the portions which have occupied our
attention in this dissertation and not on the basis of the rhetorical
and epistolary structure.
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12.3.1

Galatians 1:1-2:14

In the salutation (1:1-5), Paul immediately sets forth the polar
opposition of human and divine as an implicit choice of "Two Ways" to be
an apostle (8.3.1 and 9.2.3.1).

This opposition is significant for his

presentation of himself in contrast to leaders of the Jerusalem church,
as he does in the first part of the letter where he portrays himself as
moving by divine revelation and his divine apostleship as a kind of
"Christ-possession." (10. 2.1. 3)

Such divine possession would offer a

positive identification for his Anatolian audience in light of the
divine possession seen in the galli and others whose prophetic
credibility was established by visible signs of possession (6.4.4-6).
Paul's identification of the actions of Jesus Christ and God the
Father in these first verses can also be assumed to encapsulate the
content of Paul's "gospel," in the pattern of
as an action (10.2.1.2).

n{cri:-t~

Xptcri:-ou understood

This is the fullest expression in Galatians of

the content of Paul's gospel as story (8.3.2).
Where a thanksgiving would be expected, given the structure of his
other letters, Paul rebukes the audience for desertion (1:6-9).

Their

"turning away" or potential apostasy is thus presented as the issue of
the letter (8.3.2).

From indications later in the letter we know that

the primary indication of that apostasy is circumcision, but we can
assume that the audience already knows that this is the issue at hand.
As Paul tells it, the advocates of circumcision are the "agitators"
(8.3.1) who present a "false gospel" as opposed to the true one that
Paul had presented (9.2.3.1).

Paul's "true gospel" appears as a kind of
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code for a message Paul has already shared with the Galatian
audience.
Then, not just once but twice, Paul declares a curse upon any other
gospel.

In particular he preempts the possibility of another message

which might be proclaimed by an
heaven.

ayyeAO~

(an angel or messenger) from

This indicates that he knows the likely susceptibilities of his

Anatolian audience and the best way to protect them, by uttering a
curse.

Since he has already claimed the divine authorization of his

apostleship (1:1), the Anatolian audience would be expected to recognize
the effectiveness of his curses.

From what we have seen of Anatolian

popular religiosity, they would anticipate real consequences for
behavior that Paul has placed under a curse.

The fact that Paul also

places himself under his own curse should he proclaim another gospel
adds credibility.
Having protected his gospel with these curses, Paul continues to
develop his self-portrayal as a divinely-commissioned apostle, in
contrast to mere human apostleship (1:11-2:14).

This starts with the

questions Paul poses at 1:10, in which he refers to himself proudly as
"slave of Christ" (9.1.2.3).

He portrays this as a sign of his

"Christ-possession," also indicated at 1: 15-16 (10. 2.1. 3), which shows
in a lack of concern about "pleasing humans."
given by divine enslavement (10.2.1.3).

This is seen as freedom

Paul presents his own behavior

as freedom which can confront the advocates of circumcision (2:5), who
are, by contrast, portrayed as people who seek to enslave gentile
Christians (2:4; 8.3.1) and as "false brothers" (9.2.3.1-2).

The
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implication is that the "others" who promote the "other gospel"
represent the "other way" of human apostleship and seek to please humans
(9.2.3.1).

In this contrast Paul applies the positive association with

divine possession that the Anatolians would have to himself and his
gospel while applying the connotations of enslavement to the "others."
Paul's own behavior before his conversion also fits the profile of
the "others" who seek to please humans, as a THEN condition for Paul
(1:

13; 10. 1. 3) and as a "persecutor" like the others, to be later

identified as sons of Hagar (4:21-5:1; 9.3.3.2).

The moral structure of

time described in Chapter 10 in terms of BEFORE THEN, THEN and NOW also
begins to emerge in this part of the letter, seen particularly as it
applies to Paul's own life.

This is seen in Paul's own life as was

described at 10.1.3, and in the course of the early development of the
church in becoming "neither circumcised nor foreskinned," as described
at 10.1.4.
12.3.2

Galatians 2:15-5:1

The middle portion of the letter which will be reviewed more
closely here begins at 2:15-16.
at Antioch.

It is part of a "segway" from the scene

Paul moves out of the autobiographical material and into

statement of the issues before the Galatians by quoting his own speech
to Peter at Antioch in such a continuous manner that it is difficult to
delineate where the speech to Peter ends and the message addressed
directly to the Galatians begins.

Up to this point in the letter, the

major oppositions which have been in focus have been divine vs. human as
means of apostleship and free vs. slavish as indicative behavior.

At
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2:14-15, the opposition shifts to Jew vs. gentiles.

Gentiles are

equated with sinners and Jews are identified in some unspecified manners
with "justification."
With Paul's introduction of the means of "justification," however,
the oppositional focus quickly shifts again when the phrases n{crTts
XptcrTou and epya v6µou are first mentioned.

The oppositions of divine

and human, free and slave, are expressed in a new way in the opposition
of these phrases as has been seen.

We will proceed from this point,

then, by providing paraphrase translations and comment upon the letter
one portion at a time.
Gal 2:15-16 'Hµets ~ucret 'Iou6Ut0l KUL OUK€~ 8ev&v aµapTOOAOL,
et66Tes [6€] OTl OU BtKUlOUTUl av8pronos €~ epyrov v6µou €avµ~ Bia
ntcrTeros ·r~crou XptcrTOU, KUL ~µets 8Ls XptcrTOV ·r~crouv antcrTeucruµev,
lVU 6tKUL008ooµev EK ntcrTeros XptcrTOU KUL OUK €~ epyrov v6µou, OTl €~
epyrov v6µou OU 6tKUL008~creTUl nacru crap~.
We ourselves, who are Jews by birth and not sinners from among the
gentiles, know that a person is not "justified" by results of
actions which have their source in Law but by means of a
trust-relationship which has its source in Jesus Christ, and we
trusted in Christ Jesus, in order that we might be "justified" from
trust which has its source in Christ and not from the results of
actions which have their source in Law, because all flesh will not
be "justified" from results of actions which have their source in
Law.
The contrast, as has been noted, shifts to the contrast of epyrov
v6µou and n{cr•ts XptcrTou, paraphrased here following the discussion of
the phrases in 9.3.2.1 and 10.2.1.

The issue also shifts from

alternative means of apostleship to alternative means of
"justification."

It may be inferred that "justification" was one

possible motivation for circumcision (8.2.1) and that Paul introduces
n{crTts XptcrTou not only as a superior means but as the only means for
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Jews and gentiles alike.

In the shift, Christ and the Law also emerge

as "guides" associated with the human and divine ways, respectively,
with

ntcrTt~

and epya as alternative means of attachment.

Paul clarifies

the potential difficulties this might pose in the following verses.
Gal 2:17-18 EL a€ ~~TOUVT€~ BtKatooS~vai EV XptcrT~ €Upe9~µEv Kat
&µapLooAol, dpa XptcrLO~ &µapL{a~ Bt&Kovo~; µ~ y€votLo. el yap
KaTEAUcra TaUTa naAtV OLKoBoµro, napap&.~v eµauTOV cruvtcrTavoo.

aULoL

a

But if by seeking to be "justified" in Christ we ourselves have been
found to be sinners, is Christ then a servant of sin? Certainly
not! For if I build up again the things which I tore down, then I
show myself as (unite myself with the identity of) a transgressor.
This question about Christ's responsibility for sin emerges as a
result of Paul's statement about

ntcrTt~

XptcrTOU and epya v6µou in 2:16

because if epya are manifestations of alignment with a "guide," then if
the epya of those who are in Christ are sins, Christ might be understood
as the source of those sins and a servant of "Sin."
disclaimer.
Christ.

Paul provides a

The epya of sin are to be associated with the sinner, not

The paraphrase "unite myself with the identity of" is based on

the basic meanings conveyed by
associate" and "to unite."

3

cruv{crT~µi

(cruvicrTavoo) such as "to

The "things which I tore down" are the

sinful epya which might mistakenly be attributed to Christ.

Paul

clarifies here that such epya manifest a "transgressor" who is Paul
himself, not Christ.

See LSJ, s.v. "cruv{crT~µi," which cites Hdt. 1.103: µavTtKTJV
to bring prophetic art into union with himself, i.e. to
win, acquire it.
3

eaUT~ crucrT~crat,
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Gal 2:19-21 eyro yap Bia v6µou v6µ~ ane8avov Lva Se~ ~~crro. XpicrT~
cruvecrTauproµai·
~00 Ba OUKeTi eyro, ~ft Ba ev eµot XpicrT6~· 0 Ba vuv ~00
ev crapK{, ev ntcrTei ~00 •ft TOU uiou TOU Seou TOU &yan~cravT6~ µe Kat
napaBoVTO~ eaUTOV unap eµou.
OUK a88TOO T~V xapiv TOU Seou· 8t yap
Bia v6µou BiKaiocruv~, apa XpicrTo~ Bropeav an88avev.
For through (or by means of) Law I died to Law so that I might live
to God. I have been co-crucified with Christ. And I no longer
live, the one who lives in me is Christ. And the life I live now in
flesh, I live in a trust-relationship which has its source in the
son of God who loved me and gave himself up on my behalf. I do not
refuse the favor (kindness done for me) from God. For if
"justification" be through (by means of) Law, then Christ died for
no purpose.
What is seen here is the application of

ntcrTi~

XpicrTou as an event

and action to Paul's own experience of "co-crucifixion" as ev ntcrTei
(10.2.1.2).

This co-crucifixion is the marker of the beginning of NOW

for Paul personally (10.1.3).
identified with

ntcrTi~

Crucifixion becomes more clearly

XpicrTou as the limen (10.2.1).

This clarifies also the "transgressor" who has been "torn down" as
the source of £pya identifiable as sins.

Co-crucifixion with Christ

provides the means of attachment to him as a guide, now the guide to the
way of "life."

That means of attachment is not as an extension but in a

relationship expressed as a trust-relationship in

ntcrTi~.

This is made

clear also in the emphasis on the gift from Christ and God.
"Justification" comes not from €pya in a relationship characterized by
command and response as the relationship of master and slave, but from
n{crTi~

which comes from a relationship characterized by gift-giving as

the relationship of father and son.

4

4

This would not be the only relationship in Greco-Roman society
which could be characterized by such gift-giving. The relationship of
clients, called "friends," and patrons could also fit this description,
for example. However, it is the father-son language which predominates
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Paul indicates a distinction here in kinds of divine possession.
He claims that his divine apostleship is founded in his "Christpossession" in a co-crucifixion which establishes that Christ lives in
him (10.2.1.3).
galli here.

We begin to see the similarity and contrast with the

Rather than the Mother who "possesses" and lives in the

galli by their castration in her mania, Christ "possesses" and lives in
Paul by his co-crucifixion with Christ.

Yet in that "possession" Christ

does not seize hold of Paul to own him but rather gives himself on his
behalf.

Paul is laying the groundwork as well for the identification of

Law and Mountain Mother which will be made clearer in the course of the
letter when he declares that "through Law I died to Law."

This is

perhaps clearer if a subtext of the direction of Paul's strategy is
supplied in parentheses with the paraphrase:
For by means of Law I died to Law so that I might live to God (just
as I will show you that you have died to the Mother and left behind
the days of childhood enslavement under Her in order to live by ~he
gospel of Christ in adulthood ais sons of God the Father). I have
been co-crucified with Christ (not co-castrated with Attis). And I
no longer live, the one who lives in me is Christ (not the
mania-inducing Mother). And the life I live now in flesh, I live in
a trust-relationship which has its source in the son of God who
loved me and gave himself up on my behalf (not in enslavement to the
Law-Mother). I do not refuse the favor (kindness done for me) from
God. For if "justification" be through (by means of) Law, then
Christ died for no purpose.
What follows begins to develop the "subtext" further and is paraphrased
here with the double-meanings already discussed at 9.3.2.2.
Gal 3:1-5

TQ &vo~TOt

raA.ci.Tat, TLs uµas €~acrKaV8V, ots Ka•'

o~SaAµOUs 'I~croDs XptcrTOs npoeypa~~ EOTaupooµevos;
TOUTO µ6vov
µa88LV &~· uµffiv, €~ Epyoov v6µou TO nveuµa €A.ci.~8T8 ~ €~ aKO~s

in Galatians.

8EAOO
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nlcrTero~;

OUTOO~ &v6~TOL EcrTe; €vap~aµevoL nveuµaTL vuv crapKt
ErrtTsAstcrSs; TocrnGTn Err&BsTs ciKft; cl re Kai stKTI. 6 oOv
enixop~ywv uµtv TO nveuµa Kat €vepyoov BuvaµeL~ EV uµtv €~ epyrov
v6µou ~ €~ UKO~~ nlcrTero~;

0 Foolish Galatians (You Galatians like galli in a state of
goddess-possessed mania!), who (what "goddess") has cast the evil
eye upon you, before whose eyes Jesus Christ Crucified was publicly
inscribed? This alone I want to learn from you, did you receive the
spirit from actions which originate in Law or from hearing about a
trust-relationship (or from hearing which originates in a
trust-relationship)? Are you so mindless (Are you so overcome by
mania like the galli)? Having begun your initiation in the Spirit
are you now consummating it in the Flesh (like the galli do)? Did
you experience these things for nothing, if indeed it is for
nothing? Does the One who furnishes you with the Spirit and effects
works of power (true Buvaµei~. not mere epya) in you do so by
actions which originate in Law or from hearing which originates in
trust (or hearing about a trust-relationship)?
Paul turns from his own experience of co-crucifixion in Christ to
the Galatians' experience.

He identifies the decision for circumcision

with the negative aspects of the galli' s self-castration as "completion
in the flesh" as a sign of manic possession by the "evil eye" of the
Mountain Mother.

In this he also introduces the notion of circumcision

as a reversal of what should be the "highest form of initiation" in
the Spirit, not the flesh (3:3; 8.3.2).

Implied is a reversion to their

former condition (THEN) where the galli's "completion in the flesh"
represented the highest form of initiation, in a world dominated by the
punishing eye of the overseeing Mountain Mother.

Paul reminds them that

Christ crucified (or the public inscription-portrayal of him) should
protect them from this, a theme he revisits in 3:10-14 where the
"bewitching force" becomes identified as a curse.
While the negative aspects of the epya are associated with the
manifestations of the Mother as a possessing "master-owner," the
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positive aspects of revelation of divine Buvaµeis are, on the other
hand, associated with the Spirit and Christ.

The opposition of Spirit

and Flesh which will become more prominent from 4:21-5:1 on is
introduced here.

Spirit is associated with Christ and Flesh with Law.

Paul appeals to the Galatians' own experience of the Spirit to
substantiate this, but he also needs a prior condition to found it.

He

has provided his own life history as a model for the moral structure of
time.

Paul's THEN condition "under Law" is identified with the

Galatians' THEN condition under the eye of the Mother.

The

corresponding experience of Paul's death to the Law and co-crucifixion
with Christ provides the marker for the NOW condition which he wants the
Galatians to identify as their own NOW condition in the reception of the
Spirit.

What is lacking is a BEFORE THEN condition which corresponds to

Paul's pre-birth call from God to proclaim Christ among the gentiles
(1:15-16).

For this he turns to the promise to Abraham in the next

verses.
Ka9oos 'A~pauµ 8n{crTeucrev T~ ee~, Kat eAoy{cre~ auT~ els
fLVCOO"K€T€ apa OTL OL EK ntcrT€00s, oDTOL ulo{ €LCTLV
'A~paaµ.
npotBoucra Be~ ypa~~ oTL eK n{crTeros BiKaiot Tu 8ev~ 6 eeos
npoeu~yyeAtcraTO T~ 'A~pauµ OTL 'EveuAoy~e~crOVTUL av crot navTa TU
8ev~.
OOCTT€ OL EK ntcrT€00s €UAOYOUVTUL cruv T~ nLcrT~ 'A~paaµ.
Gal 3:6-9

BLKULocruv~v.

Just as Abraham "trusted in God" and it was reckoned to him as
"justification," know then that those from trust are sons of
Abraham. For the scripture which foresaw that God would "justify"
the gentiles from a trust-relationship foretold to Abraham that "All
the nations/tribes (gentiles) will be blessed in you." So those
from a trust-relationship are blessed with the trust-relationship of
Abraham.
Paul anchors a BEFORE THEN condition of birthright and blessing for
the Galatians in Abraham (10.1.2).

Scripture as written word functions
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effectively to foresee the blessing of the gentiles by their inclusion
as sons in rrtcr•ts as a trust-relationship.

The means of attachment in

this relationship in which Abraham functions as both father and model
appears initially as a typological one.

By "trusting" like Abraham did

and thus being "justified" like he was, those who trust become "sons of
Abraham."

They do not need to imitate his circumcision i f they imitate

his rr{crns.
Yet status as sons of Abraham who share the blessing is also
established as a prior birth status by the written promise in scripture.
This is a divinely-conferred birth status similar to the divine call to
Paul from his mother's womb, not by a biological lineage or by ritual
action upon the flesh, but nevertheless a prior BEFORE THEN status which
places a limit on the duration of the THEN condition which follows.
What Paul offers the Galatians here is a birth status already conferred
in the promise to Abraham, a promise which confers recognition by
the divine paterfamilias, a promise which obviates any necessity for
circumcision.
In Paul's use of the phrase ol
unspecified verb is implied.

EK

rrtcr•eoos, "those from rr{cr•ts" an

What the rest of the context suggested

here would indicate is some means of attachment.

In paraphrase form,

the phrase would thus read, "those attached (to Christ as a guide-figure
and through him as sons of Abraham and sons of God) by means of rrtcr•ts."
These verses also open the notion of blessing, to be contrasted
with the curse Paul presents in the following verses.
here, since v. 10 relates so closely to it.

V. 9 is repeated
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Gal 3:9-12 rocrT8 at 8K ntcrT800s 8UAOYOUVTUt cruv T~ ntcrT~ 'A~paaµ.
ocrot yap €~ epyoov v6µou 8tcriv uno KUTapav 8tcrLV' yeypanTat yap OTt
'EntKUTUpUTOs nas Os OUK €µµ€vet nacrtv TOts yeypaµµ€vots EV T~
~t~At~ TOU v6µou TOU not~crat UUTU.
OTt a€ EV v6µ~ ouaeis BtKUtOUTUt
napa T~ Se~ B~Aov, oTt ·o B{Katos
ntcrTeoos ~~creTat· 6 a€ v6µos
ouK ecrTtv EK ntcrTeoos, UAA' ·o not~cras auTa '~creTat €v auTois.

eK

So those by means of (attached to Christ as a guide-figure and
through him as sons of Abraham and sons of God) a trust-relationship
are blessed with the trust-relationship of Abraham. For those from
(attached to Law by means of) results of the actions which originate
in Law are under a curse. For it is written, "Cursed be anyone who
does not remain in all the things which are written in the Book of
the Law in order to do them." Now, that no one is "justified"
before God in Law is clear, because, "The 'just one will live from a
trust-relationship?" And the Law is not from a trust-relationship,
but, "The one who does these things will live in them."
Vv. 9 and 10 here continue the contrast of nicrTts and epya as a
contrast of blessing and curse.

The blessing of the gentiles through

Abraham was promised securely in the written word of scripture.

That

blessing is contrasted with the curse likewise assured by the written
word of scripture which pronounces a curse on the one who attaches
himself

5

to the Law and does not complete what it commands.

The

intimidating effect of this image within the framework of the Anatolian
divine system of justice, where enforcer deities' punishing action is
effectively invoked by written curses (11.2.1).

Paul quotes these words

at vv. 10 and 12, twisting their meaning by taking them out of context
as was discussed in Chapter 2, in an oracular manner to pronounce a
curse upon those who attach themselves to Law by using words extracted
from it.
As has been pointed out, this portrayal of the Law as a threatening

5

Given the fact that the means of attachment is circumcision, the
male pronoun is appropriate here.
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curse is an extremely negative one (11.2.1).

The picture, however, of

the Law as a curse is consistent not only with the punishing power of
the written word when it is enforced by a powerful deity but also with
the "evil-eyed force" as the implementation of a curse, as seen at 3:1.
The epya are a sign of the curse of the Law as that Mother-like force
which attaches devotees to herself or itself by means of epya v6µou.
Gal 3:13-14 Xptcr•os ~µas B~~y6pacrev BK •~s Ka•apas •ou v6µou
yev6µevos unep ~µffiv KaTapa, OTt yeypanTat, 'EntKaTapaTOs nUs 0
Kpeµ&µevos BnL ~UAOU, tva €ts TU €av~~ 8UAoy{a TOU 'A~paaµ yev~Tat
BV XptcrT~ ·r~crou, tva ·~v BnayyeAtav TOU nveuµaTOs A&~ooµev 6ta ·~s
ntcr•eoos.
Christ redeemed us from the curse of the Law by becoming a curse on
our behalf, for it is written, "Cursed be anyone who hangs upon a
tree" in order that the blessing of Abraham might come to the
nations (gentiles) in Christ Jesus, in order that we might receive
the promise of the Spirit by means of "the trust."
The phrase "the curse of the Law" summarizes the presentation in
the previous verses.

Given the threatening image that a huge text

enforced by a powerful deity would have, whether or not one chose to
"attach oneself" to it ritually, protection is needed.
Christ in that role.

Paul presents

Christ provides a release from the curse just as

the offerings which paid for the confession steles provided release from
further penalties for culprits whose behavior was discovered by divine
punishment.
His action "on our behalf" fits the pattern of the active sense of
ntcrTts Xptcr•ou (10.2.1.2).

This becomes the action of ntcr•ts which

confers the blessing of Abraham on the gentiles, as a restatement of
3:6-9.

Those BK ntcrTeoos are those who attach to Christ by means of

ntcr•ts as trust and are given the opportunity by means of ntcrTts as a

677

gift given which establishes that trust-relationship.

This begins the

NOW condition of fulfillment of the promise to Abraham from BEFORE THEN.
The attachment of the individual to Christ in the reception of the
Spirit by means of

rrtcrTi~

is actually attachment to the event of

as Christ's action in history in "redeeming us from a curse."

rrlcrTi~

This is

consistent with Paul's language of "co-crucifixion" as "hanging on a
tree."

Because of the birth status promised to the gentiles in Abraham

BEFORE THEN, this also confers their status as "sons of Abraham" with
rights of inheritance of his blessing.
The crucifixion as "hanging on a tree" makes Christ a curse.

When

this image is viewed with Attis as the pine tree in the background,
however, new implications emerge, as has been seen (11.2.4).

The

crucifixion emerges as an abomination more decisively effective than
castration.

The notion of circumcision as a modified version of the

abomination of castration under the influence of an "evil eye" was
implicitly introduced in 3:1-5, contrasted already to Paul's own
"co-crucifixion" with Christ as a means of attachment in

rrtcrTi~.

The

image of Christ crucified was meant to ward off the influence of such an
"evil eye."

Now Christ crucified is described as "hanging on a tree" to

provide release from the written form of the curse as well as protection
from the enforcing power.
Christ is cursed by the curse quoted from Deut 21:23.

Simply being

subject to such a curse, however, would not provide the release from the
curse of the Law that Paul indicates without some further background.
Attis dying beneath the pine tree, Attis whose images are hung on the
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pine tree, and Attis who is wrapped for burial, mourned in funeral
procession, and buried in the form of a pine tree, is also cursed and a
curse.

By catching the jealous eye of the Mother of the Gods, he

becomes subject to her mania and castrates himself and so also becomes a
protective abomination (11.2.4).
of Attis is viewed positively.

This protective or ''apotropaic" role
Hence in Paul's strategy, the positive

aspect is appropriated to Christ.
Introduced here, as has been discussed in Chapter 11, is the
image of Christ crucified both as the "gate" which opens a NOW condition
of rr{crTts by providing release from the cursed THEN condition of the
Law and as the "guardian of the gate" which wards off the continued
effect of the far-seeing "eye" of the Law.

In the passage which

follows, Paul returns more clearly to the notion of the prior assurance
of the gentiles' birth status in the promise to Abraham as a status
conferred only in Christ.
Gal 3:15-18 °AB8A~o{, KaTa av8poorrov Aeyoo· oµoos &veprorrou K8KUpooµ€v~v
Bta8~K~V ouBets U88T8L ~ errtBtaTncrcreTat.
T~
'A~paaµ eppe8~crav al
enayyeAlai Kat T~ crrrepµaTt auTOU. OU Aeyei, Kat Toi~ crrrepµacriv, Ws
ant rrOAAOOV, UAA' Ws e~· 8v6s, Kat T~ crrrepµaT{ crou, Os ecrTtV XptcrTOs.
TOUTO
Aeyoo· Bta8~K~V rrpOK8KUpooµ€v~v urro TOU Seou 6 µeTa
TeTpaK6cria Kat TptnKovTa ET~ rerovros v6µos ouK aKupoi, els To
KaTapy~crai T~V errayyeAtav.
8t yap EK v6µou ~ KA~povoµ{a, OUKeTt 8~
enayyeAtas· T~ Be A~paaµ Bi' enayyeAtas KexnptcrTat o Seas.

Be

Be

0

6

Brothers, I speak according to human ways (I offer a human
example). Once a human will (contract, treaty, covenant) has been
legally validated, no one annuls or adds to it. Now the promises

6

"Brothers and sisters," if women are included in Paul's
audience. As has been pointed out, there is nothing in Galatians which
points clearly to the presence of women in the community although it is
impossible to determine that they were not there. The issue of
circumcision does not, in any case, apply directly to women.
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were made to Abraham and to his offspring. It does not say, "And to
offsprings," as if speaking about many; but as if speaking about
one, "And to your offspring," who is Christ. This is what I mean:
the Law, which came after four hundred and thirty years, does not
annul a covenant (will) previously ratified by God, in order to
cancel the promise. For if the inheritance is from the Law, it is
no longer from promise; but God gave it to Abraham by a promise.
The illustration here is meant to consolidate the contrast between
the promise to Abraham through which the blessing of the gentiles is
assured as their BEFORE THEN "birth status" and the curse of the Law
which forms a THEN condition for those attached to it.

Inheritance

rights are assured, according to Paul, by the prior "birth status" in
the Promise, and cannot be revoked.

It is conferred, however, only

through Christ as the "singular offspring."
Gal 3:19-21 T{ ouv 6 v6µos; TOOV napa~acreoov xaptv npocr8Te8~. UXPts
OU EA8TI TO crnepµa ~ En~yyEATat, Bta•ayeis Bt' ayyeAOOV EV X8tpi
µecrtTOU. 6 BE µecr{•~s EVOs OUK EcrTtV, 6 BE 880s els EcrTtV.
'o ouv
v6µos Ka•a •oov EnayyeAtoov [•ou eeou]; µ~ yevot•o· el yap EB6e~ v6µos
6 Buvaµevos ~~onot~crat, OVTOOs EK v6µou av ~v ~ BtKatocruv~.
So why the Law? It was added on account of transgressions, until
the offspring would come to whom it was promised (the promise was
made), which was arranged by means of angeloi in the hand of a
mediator. The mediator is not one, but God is one. So is the law
against the promises of God? Certainly not! For if the Law was
given the power to make alive so also "justification" would be from
Law.
These verses pose difficulties which cannot be addressed in this
investigation, but it should be noted that the vocabulary of ayyeAot and
mediators merits further consideration in light of the Anatolian
context.

Here we can simply note that Paul opens an explanation for the

existence of the Law as something which is part of the "one God's"
plans.

Paul is about to elaborate the developmental metaphor on which

his moral structure of time is based and which will define circumcision
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as a backward developmental step.

In this context, the purpose of the

Law "on account of transgression" fits during the metaphorical period of
child-slave status when the child or slave is subject to punishment and
not viewed as a full "living" member of society.

Being "made alive" as

an adult male in this sense requires a transition from this phase that
the Law cannot provide.

This metaphor is unfolded in Gal 3:19-4:11, as

was discussed at length in Chapters 2 and 10.
Gal 3:22-24 nAAii crUVEKAEtcrev ~ ypa~~ TU nav•a uno aµap•lav tva ~
23
enayyeA{a EK n{crTEOOs 'I~crou XptcrTOU aoeft TOLs ntcrTEUOUcrtv.
Ilpo
·~u a~ EA88LV ·~v nlcr;tv uno v~µov 8~~2.~pouµ,eea, cruyKAEtoµevo,t a;ts_
·~v µeAAoucrav ntcrTtv anoKaAu~e~vat.
OOOTE o voµos natBayroros ~µrov
yeyovev els Xptcr•ov, tva
nla•eros BtKatroSroµev·

eK

But the scripture has confined all things under sin in order that
the promise be given to those who attached to Jesus Christ by means
of a trust-relationship founded in him. Before the
trust-relationship came (Before the events which founded the
trust-relationship happened) we were guarded, being confined under
Law until the future-intended trust-relationship was to be revealed.
So the Law was our pedagogue until Christ, in order that we might be
"justified" from a trust-relationship.
Paul now provides a negative picture of time under the Law (THEN)
as a time of confinement from which release is desired and expected.
The release from the curse of the Law which Christ provides, which Paul
has already described in 3:10-14, here becomes release from confinement
and more clearly understood as a release at a point in time.

The

"coming of" and "revelation of" n{crTts forms a marker in time between
THEN as the time of childhood enslavement under the pedagogue and NOW
(10.2.1.2).

This begins to define Paul's moral structure of time as it

is metaphorically based on the development of the male head of household
(10.1.1).

This moment occurs in history and in the life of the
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individual where baptism is the marker, as Paul describes it in the
following verses.
EA8oucr~s BE ·~s nlcrTEOOs OUKETl uno natBayroy6v 8crµav.
rr&vLE~ yap uioi 8coU 8crLE Btn T~~ n{crTEOO~ 8v XptcrT~ 'I~croU.
Ocrot
yap ELs Xptcr•ov 8~an•lcr8~•a, Xptcr•ov 8vaBucracrea·
ouK €vt 'IouBatos
ouBE "EAA~V, OUK EVl BOUAOs ouBE EA€U8apos, OUK EVl apcrav Kai 8~AU'
nav•as yap uµats ais EOTE av XptcrT~ 'I~crou. EL BE uµats XptcrTOU,
apa TOU 'A~paaµ crnepµa EOTE, KUT' 8nayyEALUV KA~pov6µot.

Gal 3:25-29

Upon the coming of the trust-relationship we are no longer under a
pedagogue. For all are sons of God by means of the
trust-relationship in Christ Jesus. For whoever is baptized into
Christ, you have put on Christ. Jew is no longer present (or
possible) nor Greek, slave is not present (or possible) nor free,
male and female is not present (or possible). And if you are "of
Christ" (from Christ; belonging to Christ), then you are an
offspring of Abraham, heirs according to promise.
At this point, the identification of

nla•ts as a metaphorical or

ritual marker for the passage to adulthood is made.

IltcrTts marks the

end of the time "under the pedagogue" (THEN) and begins the time as
"sons of God" (NOW) which was assured in the promise to Abraham (BEFORE
THEN).

Again this marks both a point in history as the end of the time

under the pedagogue-Law before the coming of

nla•ts as an event and a

point in the life of the individual in the baptismal ritual.

IllcrTLs as

an event is clearly identified, then, with baptism.
The description of baptism again evokes comparison to the ritual
castration of the galli seen also at 3:1-5.

A paraphrase with subtext

in parentheses will show this.
For all are (recognized adult) sons of (father-)God (not
child-slaves of the Mother) by means of the trust-relationship in
Christ Jesus (not by means of €pya of the Mother-Law). For whoever
is baptized into Christ (not castrated with Attis), you have put on
Christ (not Attis or galli-garb). Jew is no longer present nor
Greek, slave is not present nor free, male and female is not
present.
(You are already boundary-transgressors in Christ). And
if you are "of Christ," then you are an offspring of Abraham, heirs
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according to promise (so circumcision is unnecessary).
Baptism is a passage into a ritual-metaphorical "adulthood" which,
like the passage into the identity of gallus, results in a permanent
liminal or "interstitial" position with Christ.

The boundary

transgression of Attis and the galli are viewed positively and identified
with Christ (9.3.1.2).

Added is the boundary transgression applicable

in the Jewish-Christian context, "neither circumcised nor foreskinned"
as a NOW condition (10.1.4).

The addition of the subtext here shows the

implications which will be made explicit that what is viewed negatively
is permanent childhood.

This is made clear in the next verses.

Gal 4:1-2 A€yro 6€, e~· ocrov xp6vov 0 KA~pov6µos v~rrt6s ecrTtV,
ouB€v 6ta~€pet 60UAOU KUptos rravTOOV oov, UAAU urro 8rrtTp6rrous ecrTtV
Kat OtKOVoµous axpt T~s rrpo8ecrµ{as TOU rraTpos.
I tell you (Here's the point), for as long as the heir is a minor,
he differs in no way from a slave even though he is master of
all, but he is under guardians and trustees until the date set by
the father.
First, Paul restates the metaphorical referent in the course of
development of the male head of household.
Gal 4:3 OUTOOs Kat ~µEts, OT€ ~µev v~rrtot, urro Ta OTOtXELa TOU
Kocrµou ~µesa aeaouAroµ€vot·
So also we, when we were minors (infants), we were enslaved under
the stoicheia of the world.
Then he applies a different identification to the metaphor of
development which explicitly equates the previous experience of the
Galatian gentiles to the Jews who were "under Law" as a pedagogue.

We

have seen that the stoicheia also includes the local Mothers, with whom
the Law will be more clearly identified in 4:21-5:1.
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TOV ulov auTOU, yev6µevov EK yuvatKOs, yev6µevov uno v6µov,
TOUs uno v6µov E~ayopncrn, rva T~V utoaecr{av &noA.ci~roµev.

"tva

When the fullness of time came, God sent his son, who was born from
a woman, born under Law, in order that those under Law might be
redeemed, in order that we might receive adoption.
The two THEN conditions, gentiles under stoicheia and Jews under
Law, have a common ending point in the action of God in sending his son.
The action of "redeeming" those under (the curse of) the Law, seen in
3:10-14, is now also explicitly located at a point in time.

This is a

restatement of trajectory of action expressed in n{crTts XptcrTou
(10.2.1.2).

The release is again equated with the end of

childhood-slave status as the beginning of adulthood.

Adoption is

likewise equated with attainment of (adult) sonship.

Be

Gal 4:6-7 "on
EcrTe uto{, E~anecrTetA.ev 6 seas To nveuµa Tou utou
7
auTOU 8Ls TUs KapB{as ~µoov, KpU~OV, A~~a 0 naT~p.
oocrT8 OUKETl el
BouA-os &A.A.a ul6s· el
ul6s, Kat KA.~pov6µos Bta aeou.

Be

And because you are sons, God sent the spirit of his son into your
hearts, crying, "Abba! Father!" So you are no longer a slave but a
son, and if a son, you are also an heir through God.
The moment of history is again equated with a ritual referent in
the life of the individual.

Reception of the spirit manifested by the

"Abba!" cry shows that the limen of history is equated with the ritual
limen in the passage into sonship.
Gal 4:8-9 'AA.A.a ToTe µev ouK elB6Tes aeov EBouA-eucraTe Tots ~ucret
oDcrtv 8eots· vuv
yvovTes 8e6v, µuA.A.ov
yvrocr8evTes uno 8eou,
nws EntcrTpE~8T8 n&A.tv Ent TU &creev~ Kat nTroxa crTOlX8La, ors naA.tv
&vro8ev BouA.euetv 8eA-eTe;

Be

But once, on the one hand,
beings which are not gods,
God, how can you turn back
you want to be enslaved to

Be

µ~

not knowing God you were enslaved to the
now knowing God, or rather being known by
again to the weak and poor stoicheia? Do
them again?

Paul, having again reminded the Galatians of the ritual experience
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which brought them out of the negatively portrayed past from which they
have come, poses the question of return.

Since he has equated the Law

in the THEN condition with the stoicheia of their past, it is clear that
acceptance of a condition "under Law" would be a return, and not an
advance as they might have thought.
Gal 4:10-11 ~µEpas napaT~pEtCT8E KUL µ~Vas KUL KatpOUs KUL avtaUTOUs.
~o~ouµat uµds µ~ nros ElKft KEKon{aKa Els uµds.
You are observing days and months and seasons and years. I am
afraid for you lest I have worked among you for no purpose.
A sign that they have already begun to return is their observance
of some form of cultic calendar presumably according to Jewish practice.
Paul equates this with their past and chides them by reminding them of
his own work.

This is followed quickly with his pivotal appeal and

further reminder of his time with them.
Gal 4:12-20 ftVECT8E OOs ayro, OTt Kayro 00s uµEis, aBEA~O{, 68oµat
uµrov. ouBEV µE ~BtK~CTUTE' otBaTE 68 OTt Bt' &cr8EVEtav T~s crapKOs
EU~YYEAtcraµ~v uµiv TO npoTEpOV,
KUL TOV nEtpacrµov uµrov av •ft crapK{
µou OUK a~ou8Ev~craTE ou68 a~EnTUCTUTE, UAA.c1. 00s ayyEAOV 8EOU a68~acr8E
µE, oos XptcrToV 'I~crouv. nou oDv o µaKaptcrµos uµrov; µapTupro yap uµiv
OTt El BuvaTOV TOUs o~8aAµous uµrov a~opu~aVTEs aBroKUTE µot. OOCTTE
ax8POs uµrov y8yova UA~8Eurov uµiv; ~~AOUCTtV uµds OU KUAOOs, UAA.c1.
aKKAEtcrat uµds 8EAOUcrtv, rva UUTOUs ~~AOUTE. KUAOV
~~AOUcr8at av
KUA~ naVTOTE, KUL µ~ µ6vov av ·~ napEiva{ µE npos uµds,
TEKVU µou,
OUs naAtV roB{vro µ8xpts OU µop~ro8ft XptcrTos av uµiv· ~8EAOV 68
napEtVUL npos uµds apTt, KUL UAAU~at T~V ~rov~v µou, OTt &nopouµat av
uµiv.

Be

Become as I am, just as I also have become like you, brothers, I beg
you. You have not offended against me. For you know that it was
because of a weakness of the flesh that I first proclaimed to you.
And you did not despise nor disdain (me in) your trial caused by my
flesh, but welcomed me as an angelos of God, as Christ Jesus. So
where is your (former) happiness? I testify to you that if it had
been possible, you would have torn out your own eyes and given them
to me. So now have I become your enemy by speaking truth to you?
They fawn over you, but not for good, but they want to exclude you
so that you may fawn over them. It is good to be "fawned over" for
a good purpose at all times, and not only in the times when I come
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to you. My children, for whom I am again in labor pains until
Christ is formed in you. I would like to come to you again and to
change my tone of voice, because I am perplexed about you.
In contrast to his rebuke at 1:6, Paul now appeals to the Galatians
to "Become as I am."

Paul has "become like" them, including his

equation of his past under the Law with their past under the stoicheia.
He appeals to the warmth of their original welcome and their prior
recognition of his divine apostolic status as an angelos.

He contrast

his own behavior with those of the circumcision advocates, portrayed
with a possible allusion to the galli as "fawners" (4:17; 8.3.1 and
9.3.1.1).

Having made this accusatory portrayal, however, he is forced

to admit that his own behavior could have appeared similar, but he is
quick to assert his own concern for them with the imagery of his
"birth pangs" for them in contrast to the self-serving attentions of "the
others" (4: 19; 9. 3. 1. 1).

This continues the metaphor of the "true

family" as opposed to the "false brother" encountered at Jerusalem in
2:4 (9.3.3.2).

Having returned briefly from the metaphor to ask the

Galatians to recall their direct experiences with the representatives of
the opposing sides, Paul himself and the fawning circumcision advocates,
Paul addresses them personally with a wish that he could speak in a
softer tone of voice.

An oral reader of the letter would probably find

it natural to pause dramatically at this point, thus lending emphasis to
the next section which moves back to the metaphorical presentation to
collect the images he has set forth in the "clinching images" at
4:21-5:1.
(9.2.1).

This is intended to provide the structure of their decision
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Gal 4:21
UKOUETE;

A€yaTE µoi, Ol

uno

v6µov 8EAOVT€s ELVUL, TOV v6µov OUK

Tell me, you who want to be under Law, do you not listen to the Law?
This opening statement indicates that a strong argument is coming,
taken from the very Law advocated by the other side.

Paul is about to

use the Law against itself.
Gal 4:22
naiBlaK~s

yeypan•ai yap OTL 'A~paaµ Buo UlOUs ecrxav, €va eK
KUL €va eK ·~s €Aau8€pas.

·~s

For it is written that Abraham had two sons, one by his
slave-concubine and one by his legitimate wife.
The metaphor begins from the sons, but their identity and status is
to be determined by their respective mothers.

The choice of texts also

returns to collect the theme of the "sons of Abraham" in which the
gentiles' BEFORE THEN birth status is assured.

Now it is important that

the gentiles be identified with the line of inheritance through the
legitimate wife.
Gal 4:23 UAA' 0 µ€v eK ·~s naiBlaK~s KUTa aapKa
T~s eAau8€pas Bi' enayyeAlas.

yeyevv~Tai,

0 Be eK

But while the one by the slave-concubine was born according to
flesh, the one by the legitimate wife was born by means of promise.
Not just the status and identity of the mother is important,
however, but also the means of "birth."

While the contrast is stated

according to the categories of "flesh" and "promise" as a continuation
of the basic elements from the Genesis narrative, the allegorical
interpretation will indicate that a contrast of ritual means of
attachment consistent with

€~

epyoov v6µou and Bia nlaTEOOs XptcrTOU is

also in view.
Gal 4:24 rrTLVU €0TLV UAA~yopouµava· UDTUL yap elaiv Buo Bia8~KUL,
µla µ€v ano opous ~iva, €Ls BOUAELUV yevv00aa, ~•ts ecrTLV 'Ayap. TO
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Be

Be

'Ayap ~lVU opo~ EO•LV EV •ft 'Apa~{~, crucr•otxei
'IepoucraA~µ, BouAeuet yap µe•a •oov •EKvrov au•~~·
~
'IepoucraA~µ EA€U8epa Ecr•{v, ~·l~ ecr•tv µ~·~P ~µoov·

•ft vuv

Be

nvro

This is an allegory, for they are two covenants, one from Mount
Sinai, who bears into slavery, who is Hagar.
The Hagar-Sinai
Mountain is in Arabia, and (but) corresponds to the present-day
Jerusalem, for she is enslaved with her children. But the Jerusalem
above is free (is a legitimate wife), and she is our Mother.
The image is now set forth clearly.

The Law, which has been

obliquely identified previously as the "bewitching" source of epya as
circumcision (like castration), and more explicitly equated with the
disciplinary cr•otxeia •au Kocrµou, now is being equated as the Sinai
covenant with Hagar as Mount Sinai overlooking the temple city of
Jerusalem.

The Law functions as the Meter Sinaiene in a triple analogy

anchored in these verses (9.1.1).

The Law and the Mountain Mother, as

the dominating figures of the THEN condition of childhood enslavement,
are equated and both identified derisively with a slave-concubine.

By

contrast, "Jerusalem above" is a code-word for a "new zone," which is
free and is "our Mother."

She is not identified with a specific

mountain but with a location superior to all the Mountain Mothers,
including the Law (9.1.3.1-2).
Gal 4:27

yeypan•at yap,

p6~crov,

~ OUK roB{voucra·

8xoucr~~

•av &vBpa.

Eu~pav8~•t,

o•t noAAa

•a

cr•eipa ~ au •{K•oucra· p~~ov Kat
•EKVa ·~~ ep~µou µdAAOV ~ ·~~

For it is written, "Rejoice, barren woman who does not bear
children, sing and shout, the one who does not suffer labor-pains,
because the children of the desolate woman are more numerous than
those of the one who has the man (is married)."
Another citation from scripture provides an additional favorable
contrast of "our Mother" as opposed to the Meter Sinaiene as the
Law-Mother.

Where the Mountain Mother Cybele is known to pour out
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laments in rituals of mourning with her people as they follow the
tree-corpse of the "man" she "has" because of her jealous glance, "our
Mother" rejoices and has many children by means of the promise which
blesses and includes the gentiles.
Gal 4:28 uµets a€, aBeA~o{, KUTU 'IcraaK enayyeAlas TEKVU ecrTE.
UAA' oocrnep TOT€ 0 KUTU crapKa yevv~8€ts €BtOOK€V TOV KUTU nveGµa,
ouToos Kat vGv.
And we, brothers, like Isaac are children of (children born from)
promise. But just as when the one born according to flesh
persecuted the one born according to spirit, so also now.
This returns to the initial theme of the two different sons of
these mothers and the means by which they are born.
readily equated with "by spirit."

"By promise" is

Once equated, promise is included

with Spirit as opposed to Flesh in the dichotomy which will be
elaborated more clearly as the "Two Ways" set forth in the remainder of
the letter (9.2)..

Given that the issue is circumcision (like

castration), the phrase "according to the flesh" is readily identified
with ritual attachment to the Law by means of circumcision and to the
Mountain Mother by means of castration.

The advocates of circumcision,

consistently portrayed as "false brothers" intent on enslaving the
gentiles and as "persecutors" like Paul before his encounter with
Christ, fit the picture of the "one born according to the flesh" who
persecutes.

Paul has consistently presented baptism and reception of

the spirit as the means of attachment to Christ and entry into the NOW
condition of n{crTts XpicrToG as a condition of recognized sonship.

The

gentiles who have had the ritual experiences of which Paul reminds them
likewise fit the picture of those "born according to the Spirit."

Birth
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is a code for ritual means of attachment to the Two Mothers as the Two
Guides.
Gal 4: 30-31 &A.A.a ·d A.eyei Ti ypacpfi; "EKl)aA.e ·div rtatBLcrKTJV Kai i:ov utov
OU yap µ~ KATJpovoµficret 0 ULOs ·~s 7tCltBtcrKTJs µei:a i:ou UlOU ·~s
8A.eu8€pas. Bt6, aBeA.cpol, OUK 8crµev 7tCltBlcrKTJs i:eKVCl &A.A.a ·~s
8A.eus€pas.

aui:~s.

But what does the scripture say? "Throw out the slave-concubine and
her son, for the son of the slave-concubine will not inherit with
the son of the legitimate wife." So then, brothers, we are not
children of (born from) a slave-concubine but children of (born
from) the legitimate wife.
Given the persecution and agitation by the circumcision advocates,
at least as seen from Paul's viewpoint, the command appropriated here
from Gen 21:10 is pivotal.

It is not simply a matter of refusing to be

circumcised but of decisive expulsion of the THEN condition, whether as
Mountain Mother or as Law.

The slave-concubine and her son are thus

false family to be simultaneously identified as the Law and the
circumcision advocates and as the Mountain Mother and Attis as
represented in her galli.

The only means for recognized sonship and

inheritance is through rtlcri:ts Xptcri:ou.
The fundamental contrast of images has thus been set forth in no
uncertain terms for the Galatian gentiles.

Life under the Law signified

in the flesh by circumcision would be the same as life under the
Mountain Mother signified in the flesh by castration.

It would mean

permanent enslavement like the child-slave state of the galli and
attachment to a figure who may once have appeared powerful but is now
known to be of weak and low status, like the slave-concubine Hagar.
Attachment to the "Jerusalem above," rather, by means of the Spirit
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means full inheritance rights as legitimate sons of a Mother who has a
superior location and superior status.

With the contrasting image in

place, the pivotal command of the letter can be stated:
Gal 5:1 •ft €Aeu8ep{~ ~µas Xptcr•os ~Aeueeprocrev· crT~KETE oDv Kai µ~
nUAtV sUY~ BoUAEtas €vexecr8e.
Christ has freed us for (in) freedom.
submit again to a yoke of slavery.

So stand firm and do not

The action of Christ, already described as "redemption" from the
curse of the Law and from the slave-child status into adult sonship, is
now restated as the action of freeing us.

"Stand firm," Paul exhorts

the Galatians, in an echo of "Become as I am" if Paul's unwavering
confrontation in the face of Cephas's vacillation is kept in mind.

"Do

not submit again" encapsulates the viewpoint that circumcision would be
a reversion to past enslavement.

The "yoke of slavery," can evoke the

imagery of enslavement to Cybele, as has been suggested (9.3.3.2).
Paul's strategy, then, is seen as an effort to strengthen the Galatians
in the confidence that their condition in Christ is already "freedom"
(and hence adult sonship) from which circumcision would be a backward
motion into their former condition of "enslavement" under the Mother of
the Gods.
12.3.3

Galatians 5:2-6:18

In the rest of the letter, Paul first restates the question at
5:2-3 explicitly in terms of the decision about circumcision, just in
case there was any lingering doubt about the application of his
metaphorical language.

He states the consequences, that Christ will be

ineffective on behalf of those who are circumcised and that the full
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text of the curse of the Law, by contrast, will become effective against
them.
He also reiterates the NOW condition in Christ as "neither
circumcised nor foreskinned" (5:6; 10.1.4) and portrays
an active force.

ntcrTL~

now as

Then he reassures the Galatians that they had been

fine until the advocates of circumcision started to agitate among them,
and portrays the "others" sarcastically as galli by his explicit
association of circumcision and castration (5:12; 9.3.1.1).
He adds a clarification about freedom as a relationship of love and
mutual "enslavement" within the community, presumably in contrast to the
circumcision advocates as people who seek to enslave gentile Christians
for their own purposes (5:13; 8.3.1).
relationship represented as

ntcrTL~,

This is the mode of human

which can bear fruit (5:13-14, 22;

9.2.3.3).
Following this, a clearer opposition of the "ways" of Flesh and
Spirit are stated with almost all of the expected elements.

We have

seen the means of birth by Flesh and Spirit as contrasted means of
attachment to the Mother-Law or to Christ-Spirit as respective "guides."
Now the results or "ends" are more clearly outlined.

"Works" are now

epya of the Flesh rather than the Law (9.3.2.1), and the results

contrasted are "fruits" of the Spirit.

The respective ends are

manifested as death and life.
A boundary division is set between these two "ways" of Flesh and
Spirit by crucifixion.

Crucifixion of the Flesh by belonging to Christ

Jesus opens life in the Spirit (5:24).

This "death to the flesh"
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returns to the pattern of Paul's co-crucifixion with Christ which
likewise marks "death to the Law" ( 2: 19) .
After a description of the tone he would like them to take with one
another within the community (6:1-6), he returns to the theme of Flesh
and Spirit, this time with the imagery of "sowing."

This could once

again reiterate the identification of circumcision with castration,
although the connection of the galli's castration with the imagery of
planting and harvest is not made explicit in ancient sources until the
later Empire.

The imagery applies to the "fleshly" aspect of

circumcision, in any case.
Paul begins to draw his letter to a close in a message written in
his own hand-writing.

He accuses the circumcision advocates of wanting

to "make a good showing in the flesh" that they can boast about
(6:12-13).

In the context of Anatolia, this suggests that the quantity

of circumcisions would provide the community with manifestations of the
power of the Jewish God similar to manifestations provided by the

galli's self-castrations and is a possible allusion to galli (8.2.2;
8. 3.1).

Once again he reiterates that the NOW condition as a "new creation"
or "new foundation" is expressed in the boundary transgression of
"neither circumcised nor foreskinned in Christ" (10.1.4).

Then he adds

a final reminder of his "Christ-possession" (10.2.1.3) in his mention of
his protective "marks of Christ."

This is a final appropriation to

himself of an aspect of the galli, who were also tattooed and scarified,
which would be viewed positively, their unequivocal divine possession as
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